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PREFACE 


Works on Vi$i$t5dvaita, the theistic system of 
VedSntic philosophy propagated by Riminuja, are 
comparatively few. Though the tenets of this school are 
in dose accordance with tradition and are entitled to 

V 

universal popularity, they are not as widely understood 
as they deserve to be. 

The main reason for this is that this system com¬ 
bines the two Vedantas, Sanskrit and Tamil, and any 
one expounding it should be well-versed in both. The 
Sanskrit Vedas reveal the truth as muoh as they hide, 
they are both explicit and implicit. It is to the immortal 

a . ■ • 

credit of Saint Nammijvar, the greatest of Tamil 
mystics, that, divinely endowed as he was with deep 
devotion and insight, he was the ohosen soul to reveal 
in lucid terms, the heart of the Vedas. To any one who 
has not studied the works of the Slvir, particularly his 
Tiruvoimozhi, the Vedic texts will always remain a 
field of apparent conflict and their reconciliation and 
consistent exposition, a task of subtle wisdom. 

To show that the “Tamil Vedas”—as the Praban- 

♦ 4 

dhas of the Alvars are caDed-olarify what is only implied 
in their Sanskrit original by citing texts from both in 

t' 1 

support, calls for separate and lengthy treatment. For 

i 

the purpose of a preface, suffice it to give two or three 
illustrations. 

On all the three fundamental topics of philosophy 
(tatva, hita and purufSrtha) the truth, the means and 
the goal, what is. suggested or implicitly state4'ihi'the 



Sanskrit texts is made explicit and clear in the Tamil 
•verses. Referring to the Jlva, the individual soul, the 
view of the Vedas is given in Vedanta Sutra II-3-19 
which states: “ A knower only”, meaning that that is the 
distinguishing feature of the soul, that it iB neither mere 
knowledge nor is it jaga (non-intelligent). An equally 
innate character of the soul, namely, its subservience 
to Him (dasya) is but faintly indicated in the 
Sanskrit texts of the Vedas, while it is made clear be¬ 


yond doubt by NammalvSr, and in Ramanuja's school, 
this characteristic of the Jlva is given more prominence 
than knowership. Secondly, reference may be made to 
the VedSnta Satra HI-3-56. On the question whether all 
the Brahma Vidyas taught in the Upani^ads are one or 
whether they are different, the Satra gives the conclu¬ 
sion : * They are different, for the words and the rest 
(describing them) are different.” For holding one VidyS 
different from another, among the tests to be applied 
are the words actually used in the text. The terms used 
in the Upani;ads are “ Veda ”, “ upisita ” etc. The 
Taittiriya text, however uses the word “ yunjita ” 
with reference to the Vidyl known as “ nyasa ”, thus 
distinguishing this Vidya as different from others. In 
holding that this VidyS is included within the scope of 
this Satra, RimSnuja and his followers rely on the 
authority of Namm&}vir, the foremost exponent of 
“ nyisa-vidyS ” or the means of surrender. Finally, the 
concluding Satra IV-4-22, in which, baaing on gistras, the 
text only asserts: “ There is no return, there is no 
return, it being so stated in the Sabda (Vedas)”. The 
mere statement of the Vedas, according to R&minuja, 
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Hifl will not to send a devotee back to tMfe world. For, 
to do so, will nullify all the efforts taken by Him in 
search of a jfiani. Truly, one does not forsake what one 
has secured after a long quest. Thus, it will be seen 
that but for the light and leading provided by 
Nammajvar, Ramanuja and his predecessors could not 
have explained the mystic texts of the Sanskrit Vedas 
in the way they have actually done. 

The earliest exponents of Vifi^advaita have, there¬ 
fore, freely called to their aid the works of the Ajvars 
in Tamil, particularly Nammajvar, the chief of 
them, in comprehending the Vedio texts which presented 
difficulty in exposition. Following the line of these 
predecessors, Ramanuja not only wrote his Sri Bha$ya, 
a commentary on the Vedanta S&tras of Vy8sa, but 
also studied, before expounding them, the work of 
Nammajvar, under an ioarya of accredited authority. 
Hence, it is that Ramanuja by right, and his followers 
down to the present day, by courtesy, are called “Veda- 
margaprati^tha pakas” and '* Ubhaya Vedanta pra- 
vartakas ” (the founders of the Vedio path, and the 
propagators of both .the Vedas, Sanskrit and Tamil). 

The author of. this work, Srisaila Chakravarti 
icarya, is in a real sense, entitled to affix this twin 
honorific to his name. Not only did he possess a clear 
knowledge of the Upanijads, but he expounded them in 
the light of the.Four Thousand Hymns of the 2L]varB in 
Tamil. An advocate by profession, he started his career 
as a lecturer in a local college, and having gained 
experience in the art of exposition, he took to the 
practice of law, but spent his leisure hours in making a 
special study under his father and under other accredited 
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exponents of Tarka, Njlya and Mimlihsa, preliminary 
branches of study, before turning to the Upani$ads, the 
Gits, the Vedinta Sotras and the Sacred collect in Tamil. 
In this work, undertaken in amplification of his nM-linr 
but brief expositions of this philosophy (available in book 
form), he explains in easy English style, frequently 
blending into the colloquial, the philosophy of Rsmanuja, 
and at the same time, shows by comparison, where his 
interpretation differs from that of others and why and 
how it :is entitled to p re fere nce. 

It is, indeed, unfortunate that the author did not 
live to complete the work. Just a very small portion 
remained to be added. This addition has been by 
the publishers, and how far this post-script from the pen 
of a different person, has foreseen the mind of the author, 
the plan of his work and hiB method of exposition, is fo, 
the readers to judge. 


In conclusion, we should acknowledge our indebted¬ 
ness to those who assisted us in bringing out this book. 
Though it was lying in manuscript for years after the 
death of the author, we, his sons, actuated by a sense 
of filial duly, have oeen cherishing the ambition of 
publishing it some time. But, tor want of requisite 
facilities, the work could not see the light' of day till now. 

. ■ -- a - . 


first and fortmost, we’’Me indebted to Mr. C. S. 
Parthasarathy Iyengar, B.A., , B.L.', 'an Eminent scholar 
himself, who in 1944 persuaded our father to write a 
book on Yi4i$t5dvaita. Not only has he now come 
forward to complete the work but he has also assisted 
us in editing it, checking the proofs and adding an index 
to it. 'But for his assistance said''encouragement, this 
work woiild hot havd J oome6«tt^ j when U is&M* 

r w. _ v T " t ». > 
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We are equally grateful to Prof. K. Seshadri, 
Retired Professor of Philosophy of the University of 
Kerala at Trivandrum, South India, for his ready 
compliance with our request for an Introduction to 
this work. This would serve as a concise preliminary 
presentation couched in terms of ourrent philosophic 
usage of the fundamentals of Ramanuja’s system, in the 
general background of Vedanta. 

We also owe a deep debt of gratitude to 
Mr. G. Ramiah, sole proprietor of Bharati Vijayam Press, 
Triplicane, Madras, for the special care and attention, 
bordering on a deep sense of devotion, with which he 
undertook to bring out this hook in its present form 
within a very short time* 

Shortcomings and errors in printing are inevitable. 
We are aware of some of these in the present publication. 
We seek the indnlgMina of our readers and wish to 
assure them that these would be rectified in a second 
edition, should there be a demand for it. 

24, Kasturi Ranga Iyengar Road, | V. S. R. ChaxbavibtI 

Madras- 18 , ONOUl > y g y CHAKKAVAim 

August 1, 1974. J 

Publisher* 
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SOME OPINIONS 

% 

i 

The author Srisaila Chakravarti,: an erudite scholar in 
Tamil Prabandha and Sanskrit lore, is remarkably equipped 
tp expiain the tenets of this school which is based on the 

Ubhaya Vedanta... We find the present work ably bringing. 

out the abstruse, philosophical arguments in an easy and 
convincing manner, appealing even to a lay man with no 

philosophical background-- There is no ambiguity 

or confusion in the expression of ideas. Srisaila Chakravarth 
has an easy and pleasant style of exposition which, as the 
publishers have said, blends occasionally into the colloquial. 

The work is a valuable addition to the literature on 
VisistadVaita. The printing and get up are pleasing. 

Brahma Vidya —The Adyar Library Bulletin, Madras. 

: V 

It is a valuable and sympathetic survey of the subject, 
and forms a useful addition to the literature on Hindu 
religious philosophy . 

1 Prof. A. L. Basham— Canberra. 

i 

The book " The Philosophy of Sri Ramanuja " was 
very interesting to read. 

v A. C. Bhaktivedanta Swami, Krishna Consciousness Center. 

_ we have had to wait till now for this 

hoteWprthy contribution from the late Srisaila Chakravarti 
a‘ sidholaf* who chose to write for the average reader without 
oversimplifying in any way the noble theme. 

The exposition is on traditional lines. Technical terms 
are*sparingly used; and whenever they appear, they are clearly 

explained__ _ The metaphysics of Visistadvaita is 

iucidiy. explained—___ 

The Hindu, Madras. 

* , 

• ’ The book sets forth lucidly the views of Visistad¬ 

vaita, 1 in such a way that I feel sure that this will be 
a 1 ; k fnostV -useful : publication for the students of Indian 
Philosophy in. the future. . 

V.'* 0* 1 * ^ •' Prof. John Brough— Cambridge. 




The work under reference de«Is in a masterly way 

the Philosophy of Reality or Tattva according to Ramanuja. 

The method of treatment is thorough and the style is simple 
and full of force. The printing and get up are excellent. 

Bhavatfs Journal , Bombay. 

The style of the work is lucid and graceful... 

It is remarkable that the author does not merely achieve, 
accuracy and precision, but incorporates into the body of 
the work the bulk of philosophical thinking that has gone 
to the formation of the school in the principal classics. He 
is also an energetic and accomplished dialectician. The book 
is a worthy statement of Sri Ramanuja's philosophy. 

Swami Adidevanadz. Sri Ramakrishna Ashrama. Bangalore 

Srisaila Chakravartfs work is substantial, citing 
original sources, and offers a lucid exposition of the whole 
field of philosophy and mysticism of Visistadvaita. 

The Mad , Madras. 

The book is singularly accurate, precise, methodical 
in presentation and conveys the profound thesis of Visistad¬ 
vaita in an appropriately splendid style... 

Prof. S S. Rughavacr.ar t Mysore 

A few books and several articles in English 
have appeared in recent years, explaining the several 
aspects of Visistadvaita philosophy. (V. K. Ramanujachari, 
P. N. Srinivasachariar, 1C C. Varadachari, S. S. Raghavachar and 
others). The present book is easily the best for the 
general reader, conveying the thesis accurately, precisely 
and methodically, in an appropriately lucid and splendid 
style. Technical terms are sparingly used and authorities 
relegated to footnotes, so as not to impede continuous 
reading. Purely rational arguments are also used, to explain 
the correctness of the stand taken by Sri Ramanuja, besides 
indicating the different interpretations of particular texts by 
Sankara and Ramanuja. 

Swarajjo, Madras. 

This is one valuable addition to the books on 
Ramanujacharya's Visistadvaita system of the Vedanta 

philosophy.. This work shows a mature study and 

exposition..On the whole it is a lucid defence of 

Visistadvaita and the book is of great interest for the 
followers of Ramanuja as well as the general students of 
Indian philosophy. 


Journal of the M 1 5. University of Baroda . 






The treatment of ea^h one of these realities is so 
comprehensive as to include discussion of other topics 

related to the main theme....The discussion of the 

problems here is exhaustive and lucid, and the academic 
perspective is always kept in view which is necessary parti¬ 
cularly when the issues involved are to be presented from the 

points cf view of Advaita and Visistadvaita, _The 

author's analysis of the issues involved is clear, the 
presentation is cogent; and the discussion of the main theme 
is excellent 

The book under review testifies to the profound 
scholarship of the author not only in the Prasthanatrayja 
but in the Diwaprabandha as well. Books of this kind in 
English are needed to popularise the teachings of this 
important school of Vedanta. For writing this excellent book, 
the world of scholarship, I am sure, will be grateful to 
Sri V. R. Srisaila Chakravarti. 

Journal of the Madras University* 

The language is simple and elegant and being free 
from the technique of philosophical writing, is bound to be 
appealing to a layman and to arouse interest in him. Above 
all, the topics are well arranged and take the reader 
through them with sustained interest Rarely, do we come 
across a book of this kind, presenting philosophy through 
English medium. The work is very useful both to the layman 
and a scholar. 

Saptagiri Tirupati. 

_... the public would otherwise have missed a 

really useful book which combines in it great learning 
and lucidity of exposition* It is a comprehensive work wherein 
all important aspects of Visistadvaita doctrine are very lucidly 
expounded, without losing sight of the advantages of a comp¬ 
arative study of them in relation to other parallel systems 
of Vedanta. The result has been very rewarding in so far 
as the general public interested in Vedantic studies gets in 
it a clear, comprehensive and well-written handbook on this 
system of Vedanta, which has not been adequately expounded 
by Indian scholars in the past. 

Vedanta Kesari, Madras. 

Th3 present treatment runs smooth with an abundance 
of illustrations from the Epics and Scriptures, in a language 
that is fluent and understandable by the general reader. 

ADVENT, Sri Aurobindo Ashram , Pondfchery. 
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INTRODUCTION 


I am grateful to the publishers of “ The Philosophy 
of Sri RimSnuja ” for the opportunity given to me to 
introduce the work of a great soholardevotee of Sri 
RimSnuja to the readers, by way of a brief, preliminary 
presentation of the meaning and relevance of Viii$jad- 
vaita as a system of Vedsnta and as constituting the 
core of the teachings of Sri Ramanuja and the Ajvars. 

VUigj&dvaita is both philosophy and religion; and 
as a philosophy of religion it would serve the purposes of 
Vedanta as a whole, and would be acceptable to the 
systems of Vedanta in general. Indeed, Vedanta would 
appear incomplete without Viiigtsdvaita, for it provides 
a meeting ground for a variety of Vedantio approaches. 
Viii$tadvaita took shape, not as a result of any com¬ 
promise or concession, but in response to a real need for 
a synthesis in the views and perspectives on Vedanta. 
It may. well be described as a harmonisation of meta¬ 
physical fundamentals, such as the one and the many, 
the transcendental and the empirical, the Absolute and 
the Relative. 


" VMi§t*dvaita is essentially integral in aim and 
method, and any assessment of its worth must necessarily 
into account the measure of its success in integra¬ 
ting principles and concepts, that avowedly owe their 
origin to the Upani^ads, the Brahma Shtra and the 
Bhagavadgita. Vi44tadvaitio synthesis springs from 
a self-authenticating vision and is, therefore, mystical in 
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comprehended and formulated with reason and convic¬ 
tion. The finality of its declaration does not lie with 
metaphysics but in mystical intuition. Metaphysics 
prepares the ground for mysticism, and it also provides 
confirmation through reason for the original deliverances 
of mysticism. The entire edifice of Vedanta stands on 
mystical foundations, for Upanigadio utterances are 
revelations of authentic intuitions of sages and seers. 
While tite core of Vedanta consists of occult intimations 
of ultimate Reality, its articulate expression is in 
consequence often elliptical, lacking syntactical com¬ 
pleteness and calling for interpretative or commen- 
tarial elaborations. It is in the dimension of these 
commentaries and interpretations that metaphysical 
controversies, arguments and counter-arguments, come 
into play. Metaphysics cannot be a substitute for 
direct, mystical experience, though it may be necessary 
for conveying the intuited truths to other minds with 
conviction. 


The metaphysics of Viti§tadvaita is in a special 
sense rooted in its mysticism. &tma-Jhana, which is 
the purport of Vedanta in general, acquires a distinctive 
significance in VJ jigtsdvaita with its emphasis oo 
the Paramatman as the One Self of all souls, that belong 
to the Supreme in an intimate, irrevocable relation and 
form part of its Sarira. The “Sarlra-Sariri” relation; 
is unique to Vititfidvaita, and its potentialities for the: 
fulfilment of that superior role of harmonisation, which 
belongs to Viti$tsdvaita as a feature of its excellence, are 
almost infinite. 




relegating Hita to subordinate relevaffce or elevating it 
to an exclusive status. The realisation that one’s status is 
essentially that of the Sarira, and that every other 
fellow-being is an equal participant in the privilege of 
divine Sarlrahood, not only provides a perennial source 
of inspiration for dedicated action, but secures a deepen¬ 
ing sense of freedom from all bondage, as one loses one* 
self and gets absorbed in the delights of dedication and 
devotion. Life reveals a new meaning to the awakened 
soul, when the awakening is to a profound sense of 
divine &arirahood. In the all-absorbing awareness that, 
although one is essentially a soul distinct and different 
from one’s own body constituted by a specific psycho¬ 
physical complex, the individual soul is itself part of the 
Sarira of the Supreme Over-soul, it experiences a fresh 
awakening in an inner dimension, where the burden of 
bearing a bodj is totally cast off and the bliBS of a 
“ divine belonging ” is substituted. The Paramitman is 
the true Self of all souls, to whom belongs all that there 
is. It was a mystic awakening that made Jalaluddin 
Rumi declare : 

“ Thou art become my greater Self; 

Small bounds no more can me confine ”. 


That the highest Purugirtha is attainable only with 
the full realisation that the Jlvitman (scul) is an 
inseparable; integral, part of the Sarira of the ParamSt- 
man (over-soul), who is the Soul of souls, is an essential 
feature of the teaching of Vi$i${advaita. Such a realisa¬ 


tion signifies an enduring state of jSana as illumined self- 

awareness ; and in such a state, the awakened soul lives 

* 

in ’constant’awareness of its status as Sarin or part of 

the.*Supreme. That is howv the Tattva ot 
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Vi4$it£dvaita blends with the Purujartha, and it does not 
call for the annulment or the denial of the reality of the 
individual soul or of the field of its empirical functions. 

The mystic vision of the Vi$!s{advaitin is the 
vision of the Ultimate and the Supreme as at once, 
revealing in itself the Tattva and the Puru§artha. 
It is also the vision of the Tattva as the “ Tattva-traya ” 
as eit, acit and Iivara ,—“ the One-on ly-without-a -second ” 
as substantially “ the-three-in-Qne This was the revela¬ 
tion vouchsafed to the great A|virs, the God-intoxicated 
mystic saints of South India, no less than to the illustri¬ 
ous Acaryas,—-Nithamuni, Yamuna and Ramanuja. 
What was given to the AjvSrs in the deepest moments 
of their inward illumination as the quintessence of Truth 
came also to the Aciryas in a finished form as patterns 
of systematic exposition. Hence the great Xithamuni 
not only collected the hymns of the AJvSrs, the ecstatic 
outpourings of illumined hearts, and set them t o music, 
giving their intrinsic beauty an appropriate articulate 
expression, but also applied himself to a systematic study 
of the inter-relations of logic and mysticism in the 
specifio context of Viii^advaita. The inspiration that 
Nftthamuni initially provided was in a significant sense 
transmitted by Yimuna to Rsminuja. 

The true VUigtSdvaitin, —wedded to the principle of 
synthesis, intent on integration and harmonisation, — is 
a “ Ubhaya VedSntin” in an original sense, which 
symbolised the unity of “the Vedanta of the heart” 
anH “ the Vedanta of the head.”—“ The Supreme is the 
Self, the Soul of thy soul, to whom all that thou art— 
body, mind and life—belong as body to the soul. Awaken 
into the awareness of this wisdom by conscious dedication 
in complete self-surrender.” That would in a way sum 



up the Ubuaya Vedanta of Vi4i$t3dv9ita, as it conveys 
the essence of the teachings of the Aoary as, while echoing 
at the same time the substance of its truth as felt and 
experienced in the unfathomed depths of the heart of the 
Xjvars. 

$ 

The spirit of synthesis and harmonisation, so 
characteristic of Vi6iftadvaita, is seen well reflected even 1 
in its treatment of the Pramgpas. The PramSpas are 
described as instruments of knowledge. Vi3i?tfidvaita, as 
propounded by Sn Ramanuja, recognises three such 
Pramanas, viz. Pratyakga or sense-perception, AnumSna 
or inference and gabda or scriptural testimony. There is 
a gradation in the fore-going order of the presentation of 
the PramSpas. We move from the lower to the higher 
and then to the highest, in the* order as given. The 
higher Pramgpa is more comprehensive than the lower, 
hut neither duplicates the other. The one reinforce* 
and supplements the other. There can be no mutual 
conflict or contradiction. What cannot be established 
by Pratyak$a or Anumgna has to be authenticated by 
gabda. And it would be wrong to take gabda aa ever 
contradicting Pratyakga or Anumgna. -That is the spirit 
of synthesis, which Vi6i?t3dvaita brings to bear ou the 
structure and scheme of the Pramapas. In common with 1 
other schools of Vedanta, Vifitfidvaita accords a special, 
superior Btatus to gabda as Pramipa. The recognition 
of gabda as PramSpa is itself a distinctive feature of 
Vediutio thought. While other systems of world 
philosophy—particularly those of the West—may be 
satisfied with sense-perception and logical reasoning as 
sufficient sources and instruments of valid knowledge, it 
is Vedanta that recognises a third instrument in 
scriptural testimony and regards it as higher than all 



• • 

XU 

others. There are philosophies in the world — both 
oriental and occidental, — that acknowledge the import¬ 
ance of intuition, but to Vedinta belongs the unique 
distinction of assigning a superior importance to 
scriptures that embody spiritual intuitions of sages and 
seers. This is because Vedanta is no mere play of the 
intellect but contains the quintessence of profoundly 
consummate spiritual experience, which has not merely 
a capacity to carry conviction but a power to inspire and 
transform man at the deepest levels and in subtlest 
dimensions. Here lies the significance of Vedanta as at 
once both philosophy and religion. 

The “ tripod ” of Soriptural testimony that supports 
Vedanta is constituted by the Upani$ads, Brahma Svktra 
and the Bhagavadglta. The Brahma Sotra is a highly 
condensed presentation of Upani?pdic declarations 
and the arguments woven around and out of thomn 
The Upani§ads are esteemed as Bruti Vokyus pat- 
excellence. But on a superficial view, they seem 
sometimes to be inconsistent with themselves and call 
for a kind of harmonisation through interpretations 
and elucidations. The classification of such Vahyas 
as Bheda Bruits and Abheda Bruits is itself an ad^nain^ 
of their mutual incompatibility. Vitfiftadvaita plays 
a significant role in reconciling the apparent contra¬ 
diction between the two sets of Bruits with the aid of 
a third category namely Ohafaka Brutis. The Oha/aka 
Brutis that are invoked for the tasks of reconciliation 
and harmonisation also fulfil a deeper purpose in that 
they give a definite and positive lead in the shap in g of 
the fundamental concepts of Vi4i${£dvaita, which holds 
that both Bheda and Abheda Brutis are equally authentic 
and ithe key to their harmonisation Hea in a profounder 



synthesis provided by the Ohafaka Srutis. It is the 

t 

need for such a synthesis that led to the revealing 
suggestion of the $arirar$ariri relation. 

The consequences of the revelation are far-reaching 
in the realm of mysticism, no less than in that of 
metaphysics, and deserve to be worked out fully and 
systematically by scholars engaged in the field. 
Srisaila Chakravarti Acarya’s present work offers 
sufficient suggestive material for the purpose. Its range 
and sweep are extensive. Indeed, it is rich with a 
profusion of “ raw material ” for the scholar, carefully 
garnered and awaiting academic treatment. 

Madras-6000171 g 

July 26, 1974 / K * oESHADBI 



THE PHILOSOPHY OF SRI RAMANUJA 

(SRI VISISTAD V AIT A) 

Meaning of Philosophy 

The sages of Greece used to be called Sophs (- wise 
men); but Pythagoras thought the word too arrogant 
and adopted the compound ‘philosophia’ (I love wisdom), 
whence philosopher means ‘one who loves or courts 
wisdom*. Philosophy thus means ‘the science of wisdom*. 
What is wisdom o* true knowledge ? A distinction is 
drawn by Tennyson between knowledge and wisdom. The 
former is earthly, of the mind; but wisdom is heavenly, 
of the soul—(In Memoriam). Amarasimha says: ** True 
and supreme knowledge is knowledge of deliverance; the 
other kinds of knowledge relate to other sciences and 
arts.*’ 1 Mok$a-5>astra or science of deliverance is alone 
conducive to wisdom or true knowledge. The latest 
discoveries in sciences, construction of air-ships and 
destructive bombs and machines do not certainly consti¬ 
tute wisdom. Parafera says: “That knowledge 
alone by which the spotless Supreme Being is known, 
seen and attained is true knowledge; and science 
and knowledge relating to other things is ajSina or 
Nescience’*.* “That alone is vidyi or science which leads 
us to deliverance. The other sciences will make any one 
only skilful’*.* Philosophy thus means, Atma-Vidyi, 
Brahma-Vidya or Science of the Divine. 
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. The end and aim of supreme knowledge, according to 
Hindus, is the alleviation ul pain and promotion of 
happiness. The other kinds of knowledge only subserve 
this end. Even works on grammar, medicine, etc., state 
that they subserve the attainment of mukti, or liberation 
and salvation. Vagbhata, in bis treatise on Medicine says 
in the benedictory stanza; “Salutation unto the oldest 
and earliest physician. Dhanvantri, an avatar of Vi$nn, 
who uproots all kinds of disease of the mind, namely, 
desire, anger and so on, which beget attachment, 
ignorance, aversion, etc.,—diseases which ever persist 
whichever body is assumed.” 1 Evidently, the author 
prays to God for the complete annihilation of the ills of 
saihsara or wordly existence. The central motive which 
must govern the whole life, according to Hindu philosophy, 
is, how the soul may be freed from pain, how misery may 
be put an end to and how bliss may be obtained and 
perpetuated infinitely. The chief defect of western 
philosophy lies in the fact that it is divorced from 
dharma or religion-law, which, in its perfection and com¬ 
pleteness, is the supreme science-knowledge, chiefly direct¬ 
ed towards the achievement of desired happiness, here and 
hereafter, by means of suitable actions done here. This idea 
was, in a way, present in the mind of Socrates. Socrates 
was filled with the most intense conviction of the supreme 
anil overwhelming importance of truth, of the paramount 
duty of doing the right because it is right, on every 
occasion, whatever may be the consequence. He gave 
his first and ohiefest care to the perfection of his soul and 
those of others. His whole teaching rested on the 
doctrine, * Virtue is knowledge \ And conversely/ if 
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virtue is knowledge, vice is ignorance^ A man who knows 
what is right must always do the right. A man who 
does not know what is right cannot do the right. Know¬ 
ledge is not a part, it is not even an indispensable condi¬ 
tion, of virtue. It is virtue itself. The M&habharata 
says : * The aim of a ll kn owledge is the format ion of 
character and conduct? 1 Unfortunately, western phdo- 

sophy relegates thiSpoost important function to Theology 

_ ^ * * 

or Ethics. But Hindu philosophy treats of metaphysics as 
pre-eminently goading us to action for reaching the goal. 
The comprehensive teaching of philosophy, in the Bhaga- 
vad Gita, aims at the attainment of the Supreme Being, 
Brahman or Narayaga. by means of constant practice of 
bhakti or upasana which can be achieved by karma, 
jnana and vairagya or disattachment, as beautifully 
summarised by Yamunacarya in the first stanza of his 
Gitarthasangraha.* In the opening sentence ?f his Ved- 
arthasangraha, Bhagavin Sri Ramanuja says: “You can 
reach God if, with intense love and devotion, you worship 
Him by mind, word and deed, by meditating on Him, 
by uttering His holy names, by offering flowers etc., by 
prostrating at His lotus-feet and so on, along with the 
performance of duties cast on you according to varga 
(caste) and agrama, with the correct and true knowledge 
of the relation between the individual soul and the 
Supreme soul.” 8 The idea contained in this sentence is 
developed throughout the whole work. 
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Unable to bear the sight of the sufferings of 
millions of souls in this wordly existence, five persons 
who were the personification of mercy, love and pity, 
prayed for the complete annihilation of the ills of those 
souls. They are : (1) Sage Paraiara (2) King Ranti Deva' 
(4) Saint NammilvSr, and (5) Bhagavan Sr! Ramanuja. 

(1) Pariiara prayB at the end of Vi§gupuraga : 
“Let Lord Hari bestow on all souls that plenty and 
prosperity which is free from birth, old age, death and 
other ills.” 1 

(2) Ranti Deva saw the sufferings of people during 
famine, cried aloud and prayed: “X do not desire to 
reach the place of the four-headed Brahma with all the 
yogic powers of agimS, mahiml, etc. nor, do I covet that 
bliss called mokga from which there is no return. But I 
do long to be inside all the souls and get the transference 
of all tiie sufferings and miseries of all the embodied souls 
unto myself; for, by my experiencing all their miseries, 
they may be freed from them.*** 

(3) Likewise, the Buddha said, according to 
Tantra-Vsrtika: - “Let aB the sins, miseries and 
sufferings of Kali age fall on my head and let the 
suffering world become free from them.”* 

(4) Similarly, Saint Kammajvar, in the first stanza 
at the first of his four works in Tamil, namely, Tiru- 
viruttam, prays to God and appeals to Him as follows: 
« Being unable to bear the sight of suffering millions, 
this is my petition to you, O, Lord 1 Let us not get 
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again the false knowledge, bad cdSduct and impure body, 
(i.e.) let us not get the miseries of births and deaths. This 
is my appeal to you on behalf of millions of sufferers.” 

(5) One of Sri Ramanuja’s preceptors was 
Tirukko{{iyur Nambi. The guru tried the disciple 
eighteen times to ascertain if he was a fit recipient of the 
sacred mantra of eight letters. At last, the Nambi, in 
his grace, initiated him into the mysteries of the mantra 
and,at the same time, wrested a promise from Ramanuja 
that he would not reveal the import of the mantra to 
others. Ramanuja pondered over the mantra and its 
hidden meanings taught by his guru, over-night, and on 
the next day, thought within himself that he could remove 
all the ills of humanity by openly broadcasting the sacred 
mantra and its meanings to the suffering humanity. 
Accordingly, he collected several people on the next day 
and in front of the local deity at Tirukko{Jiyar, preached 
to them the hidden meanings of the mantra. The guru 
heard of the disobedience of his orders, summoned Rami- 
nuja and asked him if that report was true. Ramanuja 
replied that it was quite true. Then, the guru asked him if 
he knew the consequence of such a wanton disobedience. 
The disciple said: “ Yes, I know that the worst of hells 
awaits me ”. “ Why, then, ” the guru asked him, “ did 
you court the worst of hells? ”. The reply given by 
R&minuja is most thrilling and discloses his universal 
love and mercy. He replied: “ I alone shall go to hell as a 
result of my transgression of your command, while the 
rest of suffering humanity, by virtue of their connection 
with your holy feet (i.e.) by being virtually your disciples, 
will certainly reach heaven.” The guru was Am«.md 
at the broad-mindedness, boundless:love and mercy of 
Rsmfinuja, which were denied to him (the guru), ^r tol led 
and pardoned the disciple. . 1 '!■ " i 
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PRAMANA or Means of Knowledge. 

The pramata, knower or a person desirous of 
knowledge, has to get knowledge of things to be known, 
prameya, only through the means of knowledge called 
pramata. The existence of knowable objects is 
determined by the means of knowledge, called pramata. 1 
According to Carvakas, a school of atheists, the 'only 
means of knowledge is pratyak§a or sensory perception. 
The Vai$e§ikas and the Buddhists recognise anumana or 
inference also. The Sankhyas recognise, in addition, a 
third, namely agama. A sect of Naiyayikas follow the 
Sankhyas. But another sect, namely followers of 
Udayana, add upamana or analogy as the fourth. The 
Prabhakaras recognise arthapatti as the fifth pramata. 
(Devadatta who is stout and healthy does not eat 
during day. Therefore, he eats during nights. This 
conclusion is arrived at by arthapatti). The 
Bhaftas and Mayavadins add abhava as the sixth 
means of knowledge. They say that the particular 
Benseorgan which cognises the presence of a particular 
object, also recognises its absence. The Pauragikas 
recognise two more, namely, sambhava and aitihya, 
and say that there ere eight means of knowledge. 
The VedSnta school recognises only three of the above 
means of knowledge, namely, pratyakga or perception, 
AniimfiTiii. or inference and igama or 3ruti, Smfti, 
etc., and include the other five in one or other of 
these three means of knowledge. They include upamana, 
arthapatti, and sambhava in inference, abhava in 
perception, and aitihya in agama. By Igamas are 
meant Srutis or Vedas, Smjtis, Itihasas, Pura^as, 
B rahmas Qtras, Pancaratr&s, and the sayings of the 

1« I 
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Tamil Alvars and saints. Of these three means of 
knowledge, namely, perception, inference and Sg&ma, 
perception is authoritative only regarding things 
knowable by the senses; inference is authoritative 
regarding some unseen objects whose necessary concomi¬ 
tance, or vylpti with the known object, is ascertained by 
sensory perception, as in the case of fire and smoke. 
But, in the case of things beyond the reach of the senses, 
Sgamas or gastras are the only authority. 

The word gastra, is derived from the root fas, 
(anu£i§tau), to teach, to inform, to govern, to correct, 
to advise. gastra is that which teaches pravjitti or 
action, and nivjitti or inaction. Of all the gastras, gruti or 
Veda is the foremost authority as it is self-authoritative, 
and does not depend upon any other thing for its being 
authoritative, unlike Smjti, Itihssa, Puraga, etc. which 
depend upon gratis or Vedas for their authority. The 
gruti or Veda, unlike other fastras, is not made by man 
or by any other being and therefore, it is eternal. That 
gruti is eternal, is proclaimed in the gruti itself 1 . The 
Vedas are not made by any being as they are eternal. 
The verses : “ In the beginning was the word, and the 
word was with God and the word was God. The same 
was in the beginning with God ”, occur in the Gospel 
according to St. John. These verses will help us in 
understanding the eternity of the Vedas. Since they are 
not made by any being, the Vedas are free from any of the 
four defects—illusion, cheating, inadvertence and dis¬ 
ability, to which man-made works are liable. No gastra 
is therefore, higher than gruti. Veda Vyisa says: 
“ No gistra is superior to Veda”'. “ This is called Veda 
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because it teaches .” 1 The former part or karma-kan$a 
of the Vedas deals with karma or action, which is 
worship of God and the latter part, or jSSna-kanga deals 
with the nature of God. Thus, all the Vedas speak 
about God. The Lord of the Giti says: “The 
subject - matter of all the Vedas is Myself The 
Vedas cannot be understood by ordinary mortals. 
Only R$is or Seers can understand them. The meaning 
of tho Vedas can be understood only from the 
upabrahmagas or elucidating supplementaries of Vedas, 
which are called Itihasas and Pura^as and which are the 
inspired writings of seers called R§is. The Vedas should 
be elucidated and supplemented by Itihasas and PuraQas. 
The Vedas are said to be afraid of a man of little learning. 
They are afraid of being deceived (ie.) misinterpreted*. 
Itihasas axe ancient histories like Rsmayaqa and MahS- 
bhlrata which relate to events of tLc long past. Purigis 
deal with evolution and involution of the cosmos, the 
several dynasties of kings, manvantaras and so on. The 
former part of the Vedas is elucidated mostly by Smftis, 
and the latter part mostly by Itihasas and Pur&nas. The 
references to God and atman in the Smftis are merely 
to show that karma is a form of worship of God. and 
references to karma in the Itihasas and Purigas are 
made merely to show that karma is an afiga or auxiliary 
to upasana. 

Wtat do the Agtmss or Ssstras Teach? 

The teachings of the whole range of Sgamas, 
Srutis, Smftis, Itihasas, PurSgas, Brahmashtras, 

1. l 

2. B. o. XV. 15 

3. cf. sffcragimiwit i ' 


PRAMANA Otl MEANS OF KNOWLEDGE' 9 

P&ficaratra and sayings of &.lv9rs%r.d saints may be 
summarised to rover three topics, namely, (1) tattva or 
truths, (2) purufartha or the goal to be reached, and 
(3) upaya or means to attain the goal. What is, or rather, 
what ought to be our goal ? Our goal is liberation from 
the bondage of material existence. Maitreyi, wife of sage 
Yajnavalkya, questioned him when he offered wealth to 
her at parting: “ If all this earth with all its gems and 
wealth were mine without any dispute, can I become 
immortal ?” And Yajnavalkya answered: “No, you could 
only live as wealthy persons live, and die as they die. 
Wealth does not bring immortality.” Maitreyi said: 
“What shall I do with that which does not make me 
immortal? Tell me the means by which I become 
immortal, i. e. free from births and deaths.”* Indra, the 
king of the gods, found no pleasure in heavenly kingdom, 
and leaving it, studied adhyatmorvidya, the science of self, 
for one hundred and one years at the feet of Prajipati. 
Narada, who was well-versed in all the Vedas, ItihSsas, 
PurSgas, grammar, astronomy, mental and moral science, 
medicine, music, political science, and all other conceivable 
branches of learning, except Atmcwidyd or science of the 
self, in great grief for his ignorance in that branch of 
learning, approached Sanatkumara and entreated him to 
initiate him into the mysteries oi the self, (cf Ch. VII-i). 
Every one of us desires to get freedom from the cycle of 
births, deaths, rebirths and miseries of life and to get 
unalloyed bliss. The desire in some is very faint instinct- 
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j , in others, it is of varying degrees, according as the 
self-consionsness is developed with the stage and grade of 
evolution and intelligence. In a few, it is very acute and 
marked. He in whom this desire is intense and acute, 
almost to the exclusion of other desires, is called a 
mumuk§u. A mumukfu or a person longing for release 
from the bondage of samsara or material existence must 
necessarily know the three truths. All schools of 
philosophy recognise this necessity and agree in saying 
that freedom can be attained only by the knowledge of 
the truths 1 . A person knowing the three truths, the 
enjoyer (the individual soul), the enjoyed (matter) and the 
controller of these two, namely God, i ngratiate s himself 
into the good graces of the Supreme being and thereupon 
gets immortality.* 


The three truths are: (1) cit or individual bouI 
called jlva, pratyagStma, jlvStmS, k$etrajna, cetana and 
so on: (2) matter, oalled pradhana, avyakta, prakfti 
avidya. maya, acetana and so on, and (3) Ijvara or the 
universal Soul, called Parabrahman, Paramatma, Parama- 
puru§a, Narayaija and so on. By cit is meant the object 
which is the abode of consciousness, jhana or caitanya. 
By aoit is meant the object in which consciousness or 
jhana does not and cannot inhere. By I j vara is meant 
the Supreme Being, God who controls these two. 

I. Cit or Atman. 

We first deal with cit or Atman. The word Atihaxr 
is often used to denote the individual soul. The charac¬ 
teristics of the Atman or jiva are as follows: (l)It is 
distinct from the body, sense-organs, the mind, prlQl or 
breaths and intellect; (2) It is aja^a or self-luminous. (3) 
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It is anandarOpa or blissful in essence. (4) It is eternal. 
5) It is atomic in size (6) It is ayakta, invisible or 
imperceptible. (7) It is acintya or inconceivable. (8) It is 
niravayava or without parts. (9) It is nirvikira or change¬ 
less. (10) It is the abode of jnana or consciousness; and 
(11) It is in the relation of body to God, i. e. it is 
controlled, sustained and supported by God and subser¬ 
vient to Him. 


What is Atman or the self. 


“ Know thyself ” is a common saying, and it is the 
fundamental teaching in philosophy. No one doubts his 
self. No one questions, ‘Am I, or Am I not?’ Evory one of 
us in the world referring to self says: * I *, ‘ I ’. This 
has been repeatedly said by thinkers of all ages and of all 
countries. The existence of the self is certain and indubi¬ 
tabl e. It is usually said: * I who played and slept as a 
child in my parents' lap sixty years ago, have now 
grand-children on my lap'. Is there any persistent and 
unchanged particle of matter continuing throughout 
these years in the physical organism ? What identify is 
there between the infantine body and tbia adult body? 
None. But the * I ’ has not changed. It Is the same. We 
are always enwrapping the * I ’ in several sheaths: T am 
happy, I am miserable, I am rich, I am poor, I am young, 
I am old, I am a god in my dreams, I am a man in my 
waking state’. These accidents and incidents denote the 
continuity of the ' I \ They are passing and varying. But 
the ‘I ’ remains the same. Conditions change, but they all 
surround the ‘ I ’. When you are questioned by your 
friend in the dark, “ Who is it ”, your first answer is: 
'*It is I ”. The impress of the * I * is so strong; The 
manifestation of the * I ’ is so common in all beings. , The 
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Kr$ga ‘ I am so and so follows only afterwards. The 
* I ’ is so real that it expects others to recognise it. What 
is this ‘ I ’ or self? Is it the body or different from it ? 
When the body conies out of the mother’s womb, it is 
small. It then grows into a body, develops as youth, 
adult and old man, and finally decays and dies. Does the 
*1’ appear to grow, decay and perish? Or is it uniform and 
changeless and therefore, different from the body ? It is 
patent that the body is a combination of several parts. 
If the body were the * I ’ and if all parts thereof should 
possess separate consciousness, then there would appear 
several conscious beings in one and the same body; and 
there would be perpetual disputes between one part and 
another. But we see that there is only one conscious 
subject and that the parts have absolutely no quarrel 
among themselves. Moreover, in respect of those parts, 
the notion of self and the corresponding expressions, 
namely, “ mine ” my hand, my leg ”, etc. would, in that 
case, be inconsistent as they imply a possessor and a 
limb possessed by him. If you should grant consciousness 
only to one of such limbs or parts and say that it is the 
T, in the event of any part being deprived, the other parts 
should not remember the previous experiences relating 
to that part, and if the ‘ I ’ related to the part deprived, it 
must cease to exist, and the idea and expression ‘ I ’ 
should terminate in consequence. Moreover, the 
experience of pleasure or pain all over the body, even in 
the absence of that particular part, would be inexplicable, 
for there is no * I ’ to experience the pleasure or 
The irresistible conclusion, therefore, is that the body is 
not the * I ’ or the soul. 

The external senses cannot be the *1’ or the self, for 
one agent alone, different from the others, cognises the 
objects of these senses. None of these senses can be the 
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T. In common parlance we say, *1 saw' and not the eye 
saw ? The latei recognition, namely, I, the person who 
saw this object some years before, now sees it, should not 
be experienced. If the sense of sight were the *1’, the 
person who became blind at a certain period of life Bhould 
not remember colour or coloured objects, which had been 
experienced by him while his vision was full. If the 
organ of hearing were the ‘I’, the man who became deaf, 
should not remember the sounds experienced by him 
before he became deaf. And, similarly for the other 
senses, as there is no continuity of existence of the ‘I’ or 
self in those cases. Therefore, the sense organs cannot 
be the ‘I’. 

Nor can ahahkftra or the mind be the T the self 
or the soul. For, the mind is used as an instrument by 
the agent or karts for cognition of objects L, means of 
perception, inference, etc. and for recognition or recolleo- 
tion of past experiences. You cannot say that the remem¬ 
bering agent is the mind itself, as there is no instrument 
for such agent, namely, the mind. Nor, can you say 
that it is both the agent and the instrument, for it is 
absurd to say so. If you say that something else is the 
instrument, what is that something else ? If it is any 
external sense, then a person losing it at a certain tmw 
should not remember the past experience relating to it. 
Therefore, ahankara or the mind cannot be the ‘I*. 

The priQas or the vital breaths cannot be the *1’, as 
they are a combination of parts, praga, apace, etc. 
each functioning in a separate manner. The arguments 
advanced against the body being the *1’ apply also 
here. 

" Nor can consciousness,- jn&na or buddhibe the ‘I’. 
For, our dauy experience is that consciousness * is inomen* 
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tary and is the attribute of the *1*. We say: ‘I lost 
consciousness and regained the same half an hour later.' 
That the *F or self, unlike consciousness, is a permanent 
and abiding entity will be seen from our experience of 
re-cognition, such as: I, the person who saw this ten years 
ago, do not see the same thing again now. 


For the above reasons, the self is different from the 
body, sense-organs, mind, breaths and consciousness 
'which are cognised as being different from the *r, 
as ‘mine’, my body, my sense-organ, my mind, my 
breath, my consciousness etc. For, the possessor is 
different from the object possessed, i.e., ‘I’ is different 
from ‘mine'. Likewise, they are all cognised as parak , 
‘this’ ‘that’, unlike the self which is cognised as pralydk 
ie. ‘I’. We say this body, this organ etc., as dis tin g niahH 
from *1’ or self. Moreover, the body and other thingB 
are cognised sometimes and are not cognised at other 
times, while the self is cognised at all times. That is to 
say, in waking state, the body etc., are cognised as if 
they are identical with the self as when we say ‘ I have 
become stout ‘ I have become lean', etc. But they are 
never cognised in perfectly dreamless sleep called 
sugupti. The *1’ or self, on the contrary, is cognised 
always, even in deep sleep or sujupti Waking after 
sound sleep, we say “ I, who cognised all these t.hmga 
before going to sleep, did not know them during sleep, not 
even my body.” The conclusion is, that the *F is different 
from the body. Likewise, the sense-organs of sight, hear* 
ing, etc., are not cognised during blindness and Heafnfraa, 
The mind is not cognised during swoon etc. S imilar ly, the 
breaths. And likewise, consciousness which is mantf^ tr 
during cognition of object at one time, does not appear at 
other times. We say: ‘ My eyes and ears were very power¬ 
ful .before, but now*,! have become blind and deaf; 
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my mind was very clear and activebefore, but now, it is 
almost a blank.’ * 1 was breathless foi some time, and 
now, I have recovered.’ ‘ I had knowledge before, but 
now all that has vanished.’ From the above experiences 
of ours, we have to conclude that the body and other 
things are cognised only sometimes, but are not cognised 
at other times. But the self, on the other hand, mani¬ 
fests itself at all timeB. The non-self appears as 'this’. 
The demonstrative, 'this’, is used to denote the objective 
world and objects around us. *1’ on the other hand, 
denotes the subject. The oit appears as *1’. The charac¬ 
teristics of the * I ’ and those of 4 this ’ are different. 
Sankara in the beginning of his BrahmasQtrabhfijya says: 
“ The ‘self’ is connoted by asmat, i.e. ‘I’ and the non¬ 
self, by yu$mat, ‘this’. The self is the cogniser and the 
non-self is the cognised. Both are opposed to each other 
like light and darkness. Therefore, one c anno t be the 
other. A fortiori , the characteristics of the one cannot 
be those of the other.” 1 What varies not, nor changes, in 
the midst of things that vary and change is different 
from them. Thousands of scriptural texts teach us that 
the self which persists unchanged and as one, through 
all the diverse changes of the material body and its 
surroundings, is different from them all. 

2. The dt or self is sjsda or self-luminous. 

The self illuminates itself without the medium of 
consciousness. It is said to be svayampraJc3sa as opposed 
to ja4a. In thick darkness you are not able to see the 
books and pencils placed on your table. The books and 
pencils do not shine forth for you; they do not manifest 
themselves to you. If you bring a lamp, its light makes 
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them appear to you. The books and pencils thus depend 
upon the light for their appearance. They are, therefore, 
objects depending on other things for our cognising them. 
The lamp-light does not require any other light or any 
other object for our cognising it. The lamp-light not 
only makes other objects such as books, etc., manifest 
themselves to us, but, at the same time, it manifests 


itself to us without any medium. This analogy may, to 
a certain extent, help us to understand the expression 
avayamprakasa or self-luminous object. Only ‘to a certain 
extent’, for the analogy is not quite apt and is not 
on all fours, because, the lamp-light or, for that matter, 
any visible wordly object is not svayaihprakasa. &lstras 
say that the self, the Supreme Being and the Divine 
world, aprakftaloka, are the only avayamprakasa objects. 
Strictly speaking, even a lighted lamp does not possess 
illuminating quality, for its light does not make objects 
manifest themselves. In every instance, it is our cons¬ 
ciousness, jSana, that makes objects appear to us. In 
spite of the presence of the lamp-light, the objects will 
not appear to us in the absence of jfiina or consciousness. 
Even the senses do not illumine objects. The senses 
only cause the origination of consciousness. The function 
of the brilliant light, such as that of an electric lamp, is 
only to help the senses which originate consciousness, by 
removing the obstacle for such origination, namely, 
darkness. In ordinary parlance, we say that a lamp 
illumines objects having regard to the help rendered 
to the organ of sight in the production of 
consciousness. Merely because the light removes the 
obstacle for the origination of consciousness, it cannot 
be said to illumine the object. That which is really 
conducive to vyavahira or talk, does illumine 


objects, and that is,. jSsna. or consciousness. Therefore, 
consciousness alone, illumines .objectedMere light does 
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not illumine objects. Therefore, light is not, strictly 
speaking, luminous; and much less, is it self-luminous. 
We shall deal with the attribute-consciousness at length 
later on. The self does not require even this attribute- 
consciousness for its illumination. It illumines itself. 
Therefore, the self is said to be self-luminous. The 
upanijad says: “ The puru;a or self is self-luminous.” 1 
We have already seen that the existence of the self is 
self-evident even in deep deep. 


3. The cit is anandarupa 

Happiness, bliss, pleasure or delight is the essence of 
the self. It is mikharupa. The words, suleha and Snanda 
are synonymous. The definition of happiness or bliss is 
given by &istraksras as follows: Happiness is the object 
of a desire which does not depend upon any other desire. 
What is experienced as favourable to oneself is happiness 
or pleasure, as opposed to pain or misery which is 
exprienced as being unpleasant or unfavourable to 
oneself. Happiness or favourable experience is desired for 
its own sake and not as a means for another desired end 
or far the removal of an unpleasant or unfavourable 
experience. 9 Let me explain this. Take a man who is 
walking fast in the hot sun. Why does he walk so fast ? 
Is it pleasant for him T No, it is very painful to him. 
Nevertheless, he desires to walk fast. Why ? Because he 
desires to reach his office in time. Why does he desire to 
reach his office in time ? This desire depends on his desire 
to please his superior officer. Why should he desire to 
please his superior? Because he desires to continue in 
his appointmemt. The desire to hold the appointment 


1. l-Br. Up. 

ft 

2 . 

o WT: 


} _ 



> 



18 


THE PHILOSOPHY OF SRI RAMANUJA 


depends on his desire to get his monthly salary. That 
again depends on his desire to get food-stuffs and other 
articles of necessity. Why does he deBire to eat? 
Because he desires to satisfy his hunger. Why should he 
desire to satisfy his hunger ? Because he desireB to be 
free from the pain of hunger and to be happy. Why 
does he desire happiness ? He desires happiness not for 
any other end but for its own sake. The desire to be 
happy is, therefore, the ultimate desire or motive power 
which goads him on to action. There is no further 
question why does he desire to he happy. Happiness, 
therefore, is the object of a desire which does not depend 
upon any other desire. In the same way, you call a 
doctor to get freed from your pain. Freedom from pain 
is not by itself pleasant or favourable experience. It is 
only a negative aspect. You want to get rid of nain 
because it is unfavourable experience. Freedom from 
pain is, by itself, neither favourably experienced 
nor unfavourably experienced. It is the state of 
being in swarOpa in its own nature. Action and 
other things which are not themselves happiness are 
not therefore pleasant or favourable experiences. Merely 
because action, effort or activity is intended for the 
achievement of happiness, it is not pleasant or favourable; 
but on the contrary such action is indeed unpleasant or 
unfavourable. Only because such action is conducive to 
happiness, it is desired to be undertaken, not otherwise. 

The nature and essence of the self or atman is bliss. 
The self itself will bear testimony to this fact. 1 In the 
embodied state, the atman cannot appear in his true 
colours. His nature is concealed by his karma called 
avidyS - In the state of mukti or release, the. self will 
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appear in its true colours. When the screen of karma in 
removed, the self shines forth in its true nature. No 
new qualities or attributes are acquired in the state of 
release. Only the temporary bad attributes acquired as 
a result of karma, disappear in that state. Omniscience, 
bliss and other qualities will shine forth in the 
state of release. 3aunaka says: “ When an all- 
shining gem of purest ray is covered all over with dust 
and dirt, we only remove the dust and dirt; but we do not 
create or produce any lustre in the gem. In the same way, 
no new knowledge is produced in the Stman, except the 
disappearance of the bad qualities which enwrapped it 
before. When we dig a well, we do not create any 
ether; what is already there only manifests itself. In the 
same way, knowledge, bliss and other qualities only 
manifest themselves, but are not created; for those 
qualities are eternal.” 1 

Even in the embodied state, we can assert, the 
nature of Stman is happiness. Let us examine our 
experiences. When we wake up from deep sleep, we 
say “ I slept happily.” This is the experience of every 
one of us. The reason is that in deep sleep we have no 
experience of objects other than the ‘ self ’ i.e. we have 
no external experience. The self alone is experienced 
by itself. Therefore, the blissful state referred to by a 
person risen from sleep must be the avarupaaukha, or the 
blissful essence of the stman itself. The sentence, * I 
slept happily ’, cannot mean * I slept in such a way that 
I feel happiness now, in my waking state.* For, our 
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experience is not so. When we say : * I went slowly, ’ 

* He sang sweetly \ we evidently mean slowness in the 
very act of going, and sweetness in the very act of sing¬ 
ing. We certainly do not mean that there is slowness 
after the act of going is over, or that there is sweetness 
after the act of singing is over. Likewise, when we say 
“ I slept happily ”, we mean that there was happiness in 
the very act of sleeping. 

If really, the self cognises itself in deep sleep and 
enjoys happiness, how do you explain one’s experience 
such as, “ During these four hours of my sleep, I did 
not know anything at all.”? The answer is, in that 
statement, the cognition of everything is not denied. 
The knower, the conscious self, is not denied as it 
persists throughout. What is really denied is the expe¬ 
rience of the objective world. Then, how do you explain 
our experience and consequent expression of it such as 
‘ During these hours I knew not anything, not even 
myself.” ? Is the cognition of the self also denied in 
that statement ? Since the self or knower persists in 
sleep, the svarupa of the self, Le., the entity namely 
the self, is not denied therein. What is really is 

the group of adjuncts or attributes of the self, cognised in 
the waking state, namely, caste, creed and other things. 
We have to scrutinise and analyse the concepts 
comprised in the judgment: “ I knew not myself By 

* myself ’ is meant the collection of adjuncts of the self, 

namely, caste, creed, etc., cognised in the waking state. 
By * I * is meant the self, known to abide and persist 
throughout even in deep sleep, but vaguely cognised for 
want of materials the presence of which would the 

cognition vivid in the waking state. 

The self persists even after mulcti or release and is 
cognised as T, as it is self-luminous.. If. the self is not 
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favourable or pleasant, we should *ot love it. The love 
of self is patent and natural for all beings. Since the 
atman or self is wonderfully blissful by nature, Lord 
Krishna refers to the nature of itman to Arjuna: "A 
certain person sees this (soul) full of wonder; in the same 
manner, another also speaks of it as full of wonder ; 
again, another hears of it as full of wonder” 1 . 
The Lord extols the individual soul by declaring 
that persons competent to comprehend its real nature 
are but few. Since the soul is not perceivable by any of 
the means by which ordinary objects around us are 
perceived and since its characteristics are different from 
those of worldly objects, and are therefore not con¬ 
ceivable like them, it is full of wonder. Among millions 
of persons, a rare individual of great merit sees this 
wonderful self. Such a rare person alone tells others 
about it. And likewise, a rare person hears it, and a 
person rarer still, rightly understands it. In the first 
place, the seer;of the self as distinct from the body is 
rare; and, need we say, a person who sees correctly is 
rarer still ? Among the correct seers, he who truly des¬ 
cribes it is rare; and a person who can speak about all 
the mysteries of the self is rarer. Even if we can find 
such a speaker, a person who will listen to him is very 
rare; and a person with all the qualities of a true 
disciple eager to listen to such teaching is rarer still. 
The. nature of. self, thus, is. bliss and intelligence. 
Therefore, the the theory of the Vailejikas, that the 
atman is ja^a or a non-luminous substance, stands 
condemned. 
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4. The cclf or atman is eternal 

Spiking of the atman or self, the Svetatfvatara 
Upanishad says: “ It is the best of the eternal 
substances and the best of conscious subjects. m The Giti 
says: “Know the self or atman to be eternal. The 
whole cosmos of material objects is pervaded by the 
collection of jivas or atmans. Since the atm&ns pervade 
their respective material objects, and are therefore 
subtler than the substances pervaded by them, they are 
incapable of being destroyed by any other substance.”* 
For, other Bubstances which are pervaded by the jivas 
like the oil in sesame and like fire in a species of wood, 
are gross and cannot therefore destroy the jivas. The 
destroyer. i.e., the destroying substance such as sword, 
water, fire, wind, first pervades the object to be destroyed 
and then destroys it. Instruments like a pestle, axe, 
and so on, create wind by their vehement force and, 
through the wind, destroy objects. The mere contact of 
the pestle with an earthen jar does not destroy the jar, as 
otherwise the jar when merely placed upon the pestle 
should be destroyed. Nor does force alone destroy it. 
The force of the pestle without its contact with the jar 
should then cause destruction of the jar. Nor does 

force and contact combined, cause destruction. In that 

* 

case, vehement force of grass and contact should cause 
destruction. Nor does that contact of a particular object 
having strong force cause destruction ; for we see that 
the contact of the other end, Le. the wooden end of the 
pestle or aze does not cause destruction. Therefore, the 
contact with the particular end of the hard substance 
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moved by vehement force, causes the destruction. The 
creation of a violent gust ot wind is within our experience. 
That the wind enters into substances like jar, plank etc. 
and destroys them must thus be admitted. Compared 
with the jar, etc., the wind is subtle. As there is no 
substance subtler than the atman, the atman cannot be 
destroyed. 

"The jiva is not bom. He doest not die” 1 H the jlva 
is eternal, why is it said to be bom and die in other 
texts such as, u The Creator created jivas.”* t€ Whence 
these creatures are bom, by which the creatures are 
enlivened.’” The answer is that birth means becoming 
embodied, and death means being disembodied. According 
to Sankara, the jiva is, in reality, identical and as such, 
co-etemal, with Brahman. What is meant by origination 
is merely the soul’s connection with its limiting adjuncts, 
and that connection, moreover, is illusory. According to 
Ramanuja, the jiva is indeed an effect of Brahman, but 
has existed in Brahman eternally as an individual 
being and as a mode (prakara) of Brahman. So, 
indeed, the material elements also. Yet, there is an 
important distinction owing to which the elements 
may be Baid to originate at the time of creation, 
while the same cannot be* said of the jiva. 
Prior to creation, the material elements existed in a 
subtle condition in which they possessed none of the 
qualities that later on render them the objects of 
ordinary experience. Hence, when passing over into the 
gross state at the time of creation, they may be said to 
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originate. The souls, on the other hand, possess at all 
times the same essential quality Le. that they are 
cognizing agents. Only at each period of creation after 
a deluge, they are associated with bodies, and their 
intelligence therewith undergoes a certain expansion or 
development (vikasa) from the contracted state 
(sa^kocha) which characterised it during the preceding 
pralaya (deluge). But this change is not a change of 
essential nature (svarQpa-anyathabhlva) and hence, we 
have to distinguish the souls as permanent entities, from 
the material elements which, at the time of each creation 
and absorption, change their essential characteristics. 

It may then be asked, if the jivas are eternal and 
had existed before the 1 creation of this universe, are the 
statements such as, “ ‘Sat* alone was in the beginning” 1 
inconsistent? No. What is meant by ‘alone’ there, is 
this. This world which, now, owing to distinction of 
names and forms, bears a manifold shape, was in the 
beginning one only owing to absence of the distinction of 
names and forms. 

If the eternity and immortality of the soul is not 
admitted, a difficult question arises which it is impossible 
to answer. Why should one soul suffer from birth to 
death all the possible miseries, while another soul is 
comparatively happy throughout? Why should some 
good men, with all merit to their credit, suffer in life, 
while some sinful men are comparatively happy through¬ 
out? Why should those wicked men escape punishment 
for their sins? How can these inequities in life be 
accounted for? If God created these inequities by freak or 
caprice. He must be deemed to be partial and irrational, 
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which He is not. Some basis for God to aft upon must 
be granted, and this basis is karma. As a result of past 
actions, good or bad, a particular jiva is happy or miser¬ 
able now. The past actions may relate to the imme¬ 
diately preceding birth or other previous births. We 
have therefore to admit immoitality, for, we are otherwise 
driven to this absurdity, namely, that one soul reaps 
what he does not sow and that another suul does not 
reap what he sows. 

Christian philosophy does not recognise eternity or 
tr ansmigr ation of souls. There must be an incentive for 
a man to do good actions. The law of causation is of 
universal application. There must be a cause for every 
effect. The sufferings of some men and the happiness 
of others which we see in aotual life, muBt be traced to 
some cause. Tou cannot trace them to God, for He is 
rational and impartial. To explain these iniquities in life 
as mere aooidents does not satisfy our reason, for, it is 
against the law of causation. By tho word, chance or 
accident, is meant only our ignorance of cause and effeot. 
In our daily experience we see that several actions, good 
or bad, do not bear fruit in this life. We are not certain 
if they will bear fruit at all in this life. Owing to this 
uncertainly men may not do good actions, but may do 
bad actions, for, there is no incentive for them to do 
good only and to refrain from evil deeds. The charge level¬ 
led against Sanskrit dramaturgy and the canons thereof 
by Western oritics is that there are no tragedies among 
Sanskrit dramas, as there are in English like 'King Lear’, 
'Othello* and others. What they call a defect in Sanskrit 
dramas is really a merit. King tear and other dramatis 
'personae are made to suffer for no fault of theirs. 
Cordelia, -a dutiful and ideal wife does not reap the 
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possess the merit absent in English 
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5. The soul b atomic in size. 

The soul is a monadic entity. The seat of the jiva is 
the hridaya, the heart. “ The jiva is seated in the heart 
and there are one hundered and one nadis or arteries 
there.” 1 2 3 “ There is jiva in the heart of every being, man, 
beast and other creatures.” Since scriptures speak about 
the departure, going and returning of the souls,* the soul is 
not all-pervading, but it is minute in size. It departs at 
the time of death, from the eye, head or from any other 
part of the body. Starting from this world, the jiva goes to 
the region of the moon and then comes back to the world 
of ours for doing karma. If it were all-pervading, the 
above-mentioned journey, to and fro, of the soul would 
be inconsistent and meaningless. Scriptures, moreover, 
specifically declare that the jiva is agu or atomic in size.' 
“We have to understand the jiva as a part of the hundredth 
part of the point of hair divided a hundred times.”* 

Sankara and Riminuja hold diametrically 
opposite views on this point. In spite of speoifie 
scriptural tests, Sankara holds that the jiva is 
vibhu or all-pervading. One adhikaraga of VySsa’s 
BrahmasQtra treats about this question. In 
Sankara’s opinion, the preceding shtras 19 to 28 in this 
adhikara^a represent the pBrvapaksha or prima facie 
view, according to which the jiva is a$u or minute in 
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size, while sQtra 29, formulates the siddhanta or the 
conclusion namely, that the jlva, which is a reality, is 
all-pervading, but is spoken of as a$u in some scriptural 
passages, because the qualities of the internal organ, 
buddhi, which itself is agu, constitute the essence of the 
jiva as long as the latter is entangled in samsSra. Says 
Sankara: “ We must not hold that the 3tma is agu. 
Since the origination of the jiva is not stated anywhere, 
since Brahman is said to enter into the jiva, and since the 
Brahman and jiva are said to be identical in expressions 
of co-ordination, such as ‘Thou art Brahman’, the jiva is 
Brahman itself. Therefore, the size of the jiva must 
be the size of Brahman. As Brahman is said to be 
all-pervading, the jiva must also be all-pervading. 
Why, then, do scriptural texts say that he is 
agu? Because, the qualities of the internal organ, 
buddhi, constitute the essence of the jiva. Its qualities 
are desire, aversion, pleasure, pain and others, while it is 
in samsSra. The size of buddhi which is a$u or minute, is 
imposed on the jiva. The departure, going and.retuming of 
the buddhi, are also imposed on the jiva but really they do 
not belong to him.” 1 But, according to Ramanuja, the 
first shtra of the adhikarapa (sbtra 19) lays down the 
siddhanta viev according to which, the soul is of minute 
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size, and siitras 20 to 25 confirm that view and refute the 
objections raised against it. In regard to Sankara’s view, 
what strikes one most is the unusual length to which a 
mere pflrvapaksha view is carried, the view which, after 
all, has to be rejected in the end. Ramanuja’s view 
faithfully follows the scriptural tests and sfitras. 
According to Ramanuja, the discussion about the size of 
the jiva ends with sutra 26 of this adhikaraga, and from 
sutra 27 onwards another discussion, namely, whether 
the self or atman is mere intelligence or the abode of 
intelligence, is started. Ramanuja gives an entirely 
different meaning to sfitra 29 referred to above. The 
prima facie view, that the jiva is mere intelligence, not 
an intelligent agent, based on texts such as “ He 
who resides in vijfiana or intelligence”, “Vijfiana 
performs sacrifice”, “The substance jfiana, pure and 
bnght” 1 is refuted in sutra 29. Says Ramanuja: 
“Since vijfiana or intelligence constitutes the essence 
of the jiva, the jiva is spoken of as vijfiana or intelli¬ 
gence. Just as prajfia or God is spoken of in some 
scriptural texts as bliss or intelligence on account of the 
fact that bliss constitutes His very essence, so also, the 
jiva is described as ‘intelligence’ as intelligence consti¬ 
tutes his essence.”* 
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It may be asked: if the jiva* is a?u or minute 
in size and is seated in the heart of the body, 
how can it experience pain or pleasure in other partB 
of the body ? We say: I have pain in my head, 
I have pain in the leg, etc. How can this be 
accounted for? The answer is as follows. Although 
the individual soul is minute in size, its attribute, 
namely, knowledge or consciousness, is infinitely 
extendable or pervasive, just like a source of light 
spreading its light all through space, and just like the 
fragrance of a drop of sandal ointment, though applied to 
a particular portion only, spreads all over the body and 
refreshes it. The jiva is, like the sun, a diamond or a 
lighted lamp, fixed to a particular place. The knowledge 
of the jiva is like light or rays radiating therefrom. 
Like the diverging rays of light belonging to a particular 
source the knowledge of the soul pervades outBide the 
objeot of whioh such knowledge is an attribute. 

It may again be asked : If the jiva is minute in 
size, how do you account for texts such as: “By whom 
all these things are pervaded” 1 which refer to the 
individual soul? To avoid conflict with specific scrip¬ 
tural texts and the sQtras which establish the minute- 
size of the jiva, we have to interpret those passages 
in one or other of the three following ways, namely, - 
(1) the jivas collectively pervade the material objects 
collectively, or (2) each soul is pervading everything 
through its consciousness which is its attribute, or 
(3) each soul is capable of penetrating other subs¬ 
tances as it is subtler than they. That the soul 
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experiences pleasure and pain all over the body, through 
the all-pervading knowledge or consciousness is described 
thus: “By means of that consciousness, called, dharma- 
bhutajnana or attribute-consciousness, the soul, by 
developing its yogic powers, is able to assume several 
bodies ”. 1 By means of his yogic powers, sage Saubhari is 
said to have assumed fifty bodies simultaneously for the 
sake of fifty wives. The soul of Saubhari pervaded all 
the fifty bodies through his consciousness. 

The irhats or Jains maintain that the soul does not 
possess any definite size but that it assumes the size of 
the body which it enters, be it the body of a man, 
elephant, bird, ant or any other creature, as otherwise, we 
cannot explain our experiences, that we feel pain in the 
leg, pleasure in the head, and so on. This view is 
untenable as it conflicts with scriptural texts and irutis 
which declare that the soul is immutable and that it is, 
by nature, minute in size. Moreover, in the case of yogins 
like Saubhari, who, by their yogic powers, assume several 
bodies at the same time, the indivisible soul would have 
to be split into several parts to enable each part to enter 
into each body. And, further, when a soul embodied in 
an elephant’s body, assumes an ant’s body, in the 
following birth as an effect of karma, the soul of the 
elephant’s size cannot contract itself into that of an ant’s 
size, and so, only a small portion of the soul would have 
to miter the ant's body casting off the major portion. 

6. The Atmaa is arymkta or imperceptible. 

The soul cannot be cognised by those means of- 
knowledge by which the body, jars and other objects 
capable of being cut or destroyed, are cognised. But it 
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THE ATMAN IS ACHINTYA, INCONCEIVABLE 33 

is cognised by itself, by the experience snch as 'I know*, 
as it is self-luminous. If yousay that it is not cognisable at 
all, then the atman would become tuchha, a nullity, like 
the horn of a horse. By means of gastras we cognise 
the atman as possessing the attributes of eternity, etc. 
The meaning of the word vyakta and avyakta, percepti¬ 
ble and imperceptible, is given as follows in the Moksha 
Dharma. “Whatever is cognisable by the Benses is 
called vyakta or perceptible and whatever is beyond the 
reach of senses and is knowable only by other means is 
called avyakta or imperceptible .” 1 The soul can be 
cognised by the internal organ only but not by the 
external organs. 

7. The atman is acintya, inconceivable. 

The atman cannot be conceived of as belonging to 
the same kind as acit or material substance. Since it is 
different in kind from objects capable of being cut, burnt 
and destroyed, it cannot be conceived of as possessing the 
qualities and characteristics peculiar to such material 
objects. If you should interpret the term ‘inconceivable’ 
as meaning not conceivable by any means at all, then that 
would revolt against scriptural texts which enjoin hearing, 
knowledge and contemplation in respect of the same, and 
such texts would become meaningless. Speaking about 
the jlva. Lord Krishna says “ it is imperceptible and 
inconceivable”* using the words in the above sense only. 

8. The atman is niravayava, indivisible or partless. 

The atman is said to be only vijnSnamaya or vijnana- 
ghana. Intelligence constitutes its substance. The 
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soul is never cognised as possessing several parts. 
The soul of minute size even while experiencing 
pleasure or pain in the various parts of the body, as when 
we say, “I have pain in the leg ”, ‘‘pleasure in the head ”, 
does not cognise itself as possessing several parts . 1 It 
experiences invariably as the cognising agent of its own 
body and other objects. The soul embodied in any kind 
of body is not anywhere recognised as having parts . 1 If 
really it possesses parts, it must be cognised as such at 
some time or other. 

9. The atman b nirrikara, changeless. 

The Stman is changeless unlike acit or matter 
which is ever changing. The atman is called akshara 
because it does not change. We have already observed 
while discussing about its eternity that the atman does not 
undergo any change in its svarQpa or essential nature, 
but that its attribute-intelligence alone undergoes change, 
sankocha-vikasa, contraction or expansion. The change¬ 
less nature of the svarQpa of atman is meant here. 
Therefore, the atman is incapable of being cut, burnt, 
drenched or dried, by weapon, fire, water or wind.* 

lw. The soil b the abode or substratum of consciousness. 

Consciousness is an attribute which, through its own 
being, is oapable of manifesting itself and its object to its 
substratum and is the cause of the vyavahara of itself 
and those objects. It is a function of the ego or self 
which is jfiina-svarfipa, intelligence in essence. This 
consciousness is luminiferous and is called attribute-jnSna 
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and must be distinguished from its sflbstratum called 
svarQpajfiSna or substantive intelligence. Take the 
example of a flame and its light. Both are luminous 
substances. But the flame is the substratum of its own 
light which is inseparable from it and which cannot inde¬ 
pendently exist without it but which can also extend out- 
side the substratum. Similarly, the ego or the jiva is the 
substratum of consciousness which is inseparable from 
it and cannot exist independently of the ego or 
conscious self. Several scriptural texts such as " this 
jiva is the seer, hearer, taster, Bmeller, thinker, knower 
and doer m declare that the self possesses consciousness 
as its attribute. 

If you hold with the Buddhists and others that the 
Stman or self without being the substratum of conscious¬ 
ness is consciousness itself, then our experience must be 
* I am consciousness ’, but not * I am conscious or ‘ I 
have consciousness ’. The subject of experience is not 
consciousness, but a conscious subject who possesses cons¬ 
ciousness as a means of functioning in the act of cognising 
objects. From our experience, therefore, we cannot deny 
the existence of consciousness as an attribute of the self. 

t 

It may be asked, if the soul is the abode of cons¬ 
ciousness and not consciousness itself, why do Vedic texts 
such as, “ He who resides in vijSina or consciousness ”, 
“vijnana performs sacrifice,” “ mass of intelligence really 
pure etc., describe the self as mere intelligence or 
jfiana? The answer is as follows: The soul is so des¬ 
cribed for two reasons, firstly because, the soul which is 
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the substratum of consciousness coguises itself indepen¬ 
dently of its attribute-consciousness that is, without the 
aid of its attribute which is also self-luminous. That is 
to say, in respect of cognition of objects other than the 
self, the self needs the help of its own attribute-conscious¬ 
ness as in the waking state; but in respect of cognition 
of its own self, it does not require the help of this attri¬ 
bute as in perfectly dreamless sleep. And secondly, 
because attribute-consciousness is the essential characte¬ 
ristic and distinguishing feature of the soul just as 
prsjna or Brahman is described as ananda, bliss and as 
jSlne, intelligence, merely for the reason that it possesses 
bliss and intelligence as its essential feature and 
distinguishing characteristic, so also, the individual soul 
is described as vijSSna or jSinasvarQpa, as mere intelli¬ 
gence . 1 Just as a cow bereft or either one ham or both 
horns, or bereft of a leg or ear is still said to be a cow 
because its essential and distinguishing characteristic or 
gotvam—(cowness if we may coin a word)—is permanent 
and persisting throughout in the object; in the same 
way, since consciousness persists in the soul as its 
permanent attribute, the individual soul is caBed jSina 
or mere intelligence. Do we not say in English “Frailty! 
thy name is woman”, owing to the essential quality of 
weakness of resolution being peculiar to that Bex? It 
may be asked again, if consciousness is the soul’s perma¬ 
nent attribute, how is it that there is no consciousness 
during deep sleep? The answer is, in the state of deep 
sleep and swoon, consciousness is present but it is only 
dormant as a result of karma. Take the example of the 
body of a man. The body consists of seven dhstus or 
constituent elements or essential ingredients, namely 

1- awn. I Br* Sut. 2-3-29. 


THE SOUL IS THE ABODE OP CONSCIOUSNESS, 


37 


blood, humour, flesh, fat, marrow^bone and semen. The 
last of the seven ingredients, namely, the virile power, 
does not manifest itself in childhood in the infantine 
body. So also consciousness though present, does not 
manifest in deep Bleep and swoon. This point has been 
dealt with by Vyasa in his Erahma autras . 1 


If we hold with the Bauddhas, Kapilas, and Sankhyas, 
that the soul is mere intelligence, or that it is all-perva¬ 
ding as Kagada does, we cannot escape from another 
absurdity. The irresistible conclusion from their theory 
is that experience, which is synonymous with luminosity, 
is eternal, since it is the nature of jnana or intelligence 
to be luminous. During the existence of jnana or intelli¬ 
gence, as there is no cause for producing non-experience 
(anupalabdhi) other than jSina, this jnina itself must 
be deemed to be the cause for non-experience. And 
jSSna is always present. So, jnina itself must be deemed 
to be the cause of both experience and non-experience at 
the same time.* This is absurd. If, to avoid this 
absurdity of jSina causing two opposite results, you hold 
that it is the cause of experience alone or of non¬ 
experience alone, then there will be either experience only 
or non-experience only. And if we hold with Kan a da that 
the self is a ja^a, /jonJuminous object, like a stone, and 
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is p U-per^ading, ^ axe driven to the same absurdity. 
Since all souls are all-pervading, and since all ma termla 
and instruments required for the resultant consciousness, 
such as the contact of the soul with the mind and sense- 
objects, are always present, and rBince they are all 
common to all souls alike, our experience must be always 
present in all souls. There is no such absurdity in the 
Ramanuja school. Since the soul is a$u or atomic in 
size and resides in the individual body, the particular 
experience belongs only to the particular soul and not to 
others. Thus, we see that the soul is not the body as 
the atheists say, is not jada or non-luminous matter 
like a stone as Kapadas Bay, is not mere consciousness 
or intelligence as Bauddhas, Kipilas and Sankhyis say, 
but it is jSSnasvarhpa or substantive intelligence, dhanni 
jiiana, possessing at the same time attribute-intelligence 
dharma jAana as its inherent attribute or characteristic. 

When we say that the self is knower, jfiafa, the 
necessary corollory therefrom is that the self is also the 
doer and enjoyer. The state of being a doer and enjoyer 
are only varieties of consciousness. Consciousness is the 
basis for discriminating good and evil, and the desire to 
adhere to good and to avoid evil is based on the self 
being the doer. It is the doer that can have the desire 
to do, and that desire to do is a kind of consciousness. 
Owing to the close connection of this desire, to the 
kartjtvam or state of being a doer, the latter 
is said to be a kind of consciousness. Since every 
overt act or physical effort is the outcome of conscious¬ 
ness, desire, and determination or decision, (jnSna- 
chiklrsha-prayatna,) and since the effort qualifies the 
doer, the state of kartftvam being a door is said to 
be a kind of consciousness. 
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The view of the sankhV^ 

The state of being an enjoyer, bhoktjtvam, refers to 
the substratum of enjoyment, and enjoyment means cons¬ 
ciousness of experiencing pleasure or pain. So, the state 
of being an enjoyer is also a kind of consciousness. As 
there is thus close connection between the states of being 
a doer and enjoyer, on the one hand, and consciousness 
on the other, the term ‘knower’ implies doer and enjoyer. 

The view of the Sankhyas. 

The Sinkhyas deny to the self or purusha doership 
or state of being a doer and attribute the same to 
prakfti or matter. They argue as follows. They rely on 
Vedanta sayings such as: ** The person who thinks that 
the self can hurt or kill and the person who thinks 
that the self can be hurt or killed, both of them 
know not, for the self neither hurts nor is hurL/ 11 
“ In respect of acts done by the three gunas, satva, 
rajas and tamas of prakjti or matter, the person or self 
being confounded by ahanksra i.e. by his erroneous 
identity with prakfti or matter, (the term ahankara 
means the abhimana or identity of the self with the non¬ 
self) and therefore, being unable to know himself aright, 
thinks that he is the doer of acts of which the gunas aro 
the doer. But the person who understands the tatva 
or truth, knows to discriminate the gunas and their 
workings, and is certain that these gunas do their respec¬ 
tive acts. Hence he does not identify himself with 
prakjti, i.e. he does not think that he is the doer.”* u He 
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who knows that the doer is none else than prakrti and 
understands the self differently, i.e. as non-doer, attains 
salvation” 1 2 * * . “Prakjti is the cause of the activities of 
the body and the senses, and the soul is the cause of 
the enjoyment of pleasure and pain.” 9 These and 
similar texts assert that the self is the non-doer and 
that prakfti alone is the doer and that the self is only 
the enjoyer and not the doer. 

Refutation of Sankhyas’s view. 

This argument is unsound. For, if doership is denied 
to the self, then his obligation to the 6astras (i.e.) 
his being bound by the rules of jastras, and 
the state of being an enjoyer as result thereof will dis¬ 
appear. The &stras will, in that case, become meaning¬ 
less. The gastras enjoin on the would-be enjoyer 
certain duties, sacrifices or upasanas, as the case may 
be, for the attainment of respective goals, svarga or 
moksha, the world of gods or final beatitude. If non- 
sentient matter were really the self, the doer, no injunction 
of any kind, positive or negative, can be enjoined on the 
self. The word d astro is derived from the root. Sis, meaning 
that- which teaches, informs, governs, corrects, advises.* 
Enjoining means rousing to activity through making one 
understand. It is not possible to make the non-eentient 
or non-intelligent prakfti, matter, understand anything. 
The flstras can have any meaning only if the would-be 
enjoyer becomes a doer. The argument that the above 

1. gitwr: «Tfi ^ fttugwfri i gjtoatf* TOR fftsfa- 

I (B. G. 14—19). 

2. ig: | |gj- 

II (B. G. 13-20). 

3k sikHiti,5n4i i 



DOERSHIP OF THE SELF DEPENDS ON OOD 


41 


sayings of Kathopanishad and the GH& teach that the 
self is not the doer, is faulty; for, the sayings only mean 
that the self cannot be hurt or killed as it is eternal. 
A soul can be a killer only if another soul is capable of 
being killed. As no soul is capable of being killed by 
virtue of its eternity, no soul can be a killer. The Gita 
stanzas mentioned above which seem to teach that 
prakjti is the doer, do really mean that in respect of 
worldly activities, doership is the result of the intimate 
connection of the self with prakjti, and that it (doership) 
is not natural to the self. An iron ball, for instance, 
does not bum your finger if you touch it. But if you heat 
the iron ball, it bums your finger, owing to its intimate 
connection with fire. Heat is not the natural property of 
iron but acquired by contact with fire. Similarly, doership 
is the acquired quality of the self owing to its close 
connection with prakjti. While admitting doership for 
the self, the Gita says that since the body, the self, the 
senses, the five breaths and Destiny or God—all combined 
are the cause of the action of the self, the principal cause 
being the all-pervading omnipotent Being, controlling 
everything and the rest being only instruments, the 
person who thinks that the self alone is the doer, does 
not really understand the truth. We are thus forced to 
admit doership for the self as a corollary from 
consciousness. 

Doership of the Seif depends on God 

Is this doership of the self independent or dependent 
on God ? The Vedas declare that the doership of the 
soul is dependent on God. 1 The all-pervading universal 
Soul,. Brahman, entering mto the jlvas controls their 
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action and inaction. 1 2 3 Lord Krishna also says in the 
Gita that I6wara resides in the individual souls and His 
seat is in their hearts.* He controls the souls who 
are mounted on the machine of prakjti, since conscious* 
ness, desire, and decision or determination which are the 
attributes of the soul depend on God for their very 
existence. Here an objection may be raised: if really, 
the doership of the jiva depends on God, the whole 
range of jistras with positive and negative injunctions 
would become meaningless as the jivas are not respon¬ 
sible for actions beyond their control, and it is absurd 
to foist responsibility on them for actions controlled by 
God. This objection iB met by Bhagavin, Vyasa in his 
siltra. In all activities of the jiva, God having regard 
to the jiva’s mental determination or decision, furthers 
the act by giving him sanction which means helping him 
in the furtherance of an act which has already been 
started by taking the first step.* The second, third and 
further steps cannot be taken without God’s sanction. 
Although other steps except the first, need God’s sanction 
and furtherance, the person who takes the first step is 
alone responsible, and he alone reaps the fruit of the action, 
good or bad, but not the person who helps the other in 
the promotion of the activity. Take for example, the wealth 
owned by two persons in common. A gets the sanction 
of B and takes B’s share of the money and buys with 
it presents to be given to the king. Pleased with the 
presents, the king showers favours on A alone. A 
alone reaps the fruit of the action, but not B who gave 
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him sanction to take away his Take another 

example. A father divides his self-acquired properties 
equally between his two sons who were paupers before. 
With this wealth given by their father, one son falls into 
evil ways and acquires sin while the other acquires 
virtue by doing good deeds. The ability in general 
to do good or evil, is given by their father by the grant 
of his wealth. Out of their own freewill the two sons 
use this ability differently. You don’t hold the father 
responsible for their acts. In the same way, God has 
given all souls the power of intellect, the power of 
activity, and instruments such as body and organs 
without which no action is possible. Thus doership in 
general depends upon God, and doership with reference 
to individual acts also depends on God, as it needs the 
sanction of God for the furtherance of the prayatna, 
mental determination or decision for a desired end. 
Within this limited sphere the jlva is given indepen¬ 
dence, discretion and freewill and, therefore, he is 
bound by the rules of ftstras and becomes responsible 
for his actions. Here, by independence is meant the 
absence of any obstruction to his capacity to put forth 
activities as he likes. A person who needs the help of 
another in the commission of theft, and a person who 
needs the help of others in drawing a chariot with a 
deity on it, are bound by the laws of positive and 
negative injunctions and must reap the fruits of their 
respective actions. Since God gives sanction having 
regard to the freewill and decision of the soul in respect 
of an overt act, the responsibility of the act, good or 
bad, merit or sin, rests only on the soul. Lest j&stras 
should become meaningl&s it is said that God moves the 
soul to activity on the basis of his first mental effort 
.to do the act. Since consciousness is common to all 
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souls, they are generally capable of action or non-action. 
God is within the jlva as its permeating spirit. And the 
jlva who derives his natural powers from God, has 
naturally, his consciousness, desire and decision, produced 
and directed towards various objects of the world. 
During that stage of the jlva’s mental effort or deci¬ 
sion, God is like an indifferent person. He remains 
neutral. In respect of the activity of the jlva obeying 
or disobeying the positive or negative injunctions of the 
ftstras—his activity in accordance with the previous 
inclination visana or impression remaining unconsciously 
in the mind due to past actions, good or bad,—God gives 
His sanction ( anvmati ) if the action is good and is indiffe¬ 
rent if the action is bad. If the act is good, God showers 
his favours and disfavours the doer if the action is bad. As 
a result of God’s favour, otherwise called pugya or merit, 
the jlva enjoys happiness; and as a result of His dis¬ 
favour, otherwise called sin, papa, the jlva suffers misery. 

It may here be asked: How can you reconcile 
this view with the Kaugitiki text 1 which sayB "God 
makes that person do good acts whom He wants to lift 
up from these worlds; He makes that person do bad 
acts whom He wants to hurl down”? The answer is that 
these texts are not of universal application, but they 
apply only to special cases. If a jlva with intense 
devotion to God is determined to be extremely favour¬ 
able to TTim and accordingly directs his activities 
vehemently for good, then God favours him by Himself 
standing as a means for His own attainment, and by 
creating in the particular jlva a keen taste or acute des ir e 
for doing most auspicious deeds. But if a jiva with deter- 
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urination to be hostile to God, so directs his activities, 
then God will goad him on to those deeds which axe 
positively against His own attainment and which are the 
surest means oi retrogradation of the individual soul. 
This idea is expressed by Lord Krishna: “Knowing 
that I am the origin of all these things and that 
the activities of all are due to me, wise men worship 
me with intense longing.” 1 “ To those who, with great 
longing for union and communion with me, worship me, 
I gladly give good sense by means o ' which they approach 
me.”* “ By favouring them, I make myself the object of 
their consciousness, manifest my auspicious qualities to 
them, and by the torchlight of knowledge about me, 
I dispel the darkness, namely, acute attachment for sense 
objects due to previous acts or karma.”* “ But the 
asuras deny that the cosmos is pervaded, permeated, 
supported and controlled by Me, the supreme 5.tman. 
They also deny that the cosmos is created by me, and 
they say that except the intercourse of man and woman 
there is no other cause for the creation of man and other 
beings. There is no being visible to us bom without 
such intercourse. Therefore, the whole world is the 
result of that organic cra Tr ir*g called sexual appetite.' 14 
“They hate Me—Me who am within their own bodies and 
also within the bodies of others. By sophistry they 
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deny my very existence, for they are envious of me. 
They are the worst of human beings. They hate me 
and they are cruel. Therefore I generate cruel 
ideas in them as a result of which they will direct 
their activities in bad ways and will be reborn 
taking only asura births.” 1 The texts of Kau?itaki 
upanishad, therefore, apply only to special cases of 
intense love or of intense hatred towards God. Thus we 
see that the mental determination or decision of the jiva 
and his first step for an overt act fixes him with responsi¬ 
bility for the act and the consequent liability to eat the 
fruit of his karma. Tn this way, the states of being a 
doer (doership) and enjoyer are necessary corollaries from 
the soul’s possessing consciousness as its essential 
attribute. 


Freewill and Determinism 

This question of doership takes us on to the conside¬ 
ration of * Freewill ’ and ‘ Determinism ’. The real 
scope of freewill and determinism is not properly 
understood by many people. They think that the two 
are diametrically opposed to each other. The followers 
of freewill school think that by our power of direct¬ 
ing our own actions without any constraint by necessity 
or fate, we can surely avoid misery, get the desired 
happiness, and can shape our own future. The followers of 
determinism school, on the other hand, think that every 
action of ours and the result thereof is determined and 
controlled by a superior force or power called Fate or 
Destiny, that we have to do nothing bnt meekly to 
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Freewill and determinism 4? 

submit to whatever good or evil "\hat comes to us and 
that we have no control over our actions. The tenets of 
both these schools are not the whole truth and are not 
therefore wholly correct. It is not correct to say that we 
can avoid every evil and can get all good in the future. 
With reference to a particular point of time there are our 
past actions which are bound to hear fruit in the future. 
We cannot escape the result of those past actions 
which must produce reactions. As we have already 
observed, the first part or mental determination or 
decision followed by further steps in the right or wrong 
direction, will certainly hear fruit, good or bad, in the 
future. We cannot escape the reaction. But regarding 
our future mental determination or decision, we can 
exercise our volition and can shape the future. Let me 
give you a simple illustration. Suppose a person is 
addicted to drink for five or six years. His drinking 
habit, continued during these years, produces two distinot 
results in him. One is a tendency, impression, inclinar 
tion or craving (samskSra or vasana) to drink again, 
produoed in the soul through the mind. The other is 
the physical or physiological effect produced in the body, 
say, a certain disease which is incurable. By strong 
volition, he may eradicate the mental effect or tendency. 
By his strong determination he may overcome the bad 
tendency and one fine morning he may give up drinking 
once for all and for ever. Here freewill has its full 
scope and play. Freewill gets the better of the 
tendency and can completely annihilate it if the volition 
is sufficiently strong. But unfortunately, in spite of 
strong volition, it is not possible to overcome the 
incurable disease which has taken its root in the body by 
continued drinking, although by abstinence he can 
.care-that^. thej J vdisgase, -.does 1 ,:not ,get .worse. /Here 
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determinism has its scope and play. That one should 
be a victim to the incnrabie disease is already determined 
by one’s continued drinking. No amount of freewill 
can alter this ‘determinism’. Similarly in the continuity 
of our existence, with several births and rebirths, 
tendencies of varying degrees, good or bad, are formed 
in our minds as the result of good or bad actions— 
tendencies which are really difficult to overcome. If, in 
obedience to your bad tendencies, you have done bad 
actions in the past, those bad actions will certainly 
produce reactions in you. You cannot escape them. 
The reaction will be manifest in our thousand miseries— 
poverty, disease, bereavement and so on, determined by 
our previous actions. The theory of determinism is 
correct in the sense that our inexorable miseries or 
happiness are determined by our past actions and that 
we cannot escape them. But determinism has no 
scope or play where a strong volition overcoming bad 
tendencies is exercised. If your volition is so Btrong as 
to overcome your powerful bad tendency, and if, in 
obedience to the dictates of your good conscience, you 
refrain from decision in the wrong direction, you can 
certainly avoid the evil or misery which would otherwise 
fall on you. It is in this sense that man is said to be the 
architect of his own future. Thus by the exercise of our 
freewill, we can mould our character and conduct, good 
or bad, which will determine our future. 

We have thus seen that consciousness implies the 
states of being a doer and enjoyer. 

Dreams 

We have already observed that there is consciousness 
in dreams. One adhiiarona of VySsa Sutras (HQ-2 (1 to 6) 
treats -of the soul in the dreaming state. Considerably 



diverging interpretations are given of this adhikarana by 
dankara and Ramanuja. According to sankara, the 
question is whether the creative activity ascribed 
to the jlva in some scriptural passages, such as— 
“ During dreams there are no chariots, no horses, no 
roads, but He creates chariots, horses and roads ” 1 - 
whether such creative activity produces things as real as 
those by which the waking soul is surrounded or not ? 
The third sutra of this adhikarana is the siddhanta sutra 
and settles the point by declaring that the creations of 
the dreaming soul are mere * mays ’, unreal objects, since 
they do not fully manifest the character of real objects. 1 
But according to Ramanuja, the question is not whether 
the creations of a dream are real or not, but whether 
they are the work of the individual soul or of the supreme 
soul, paramitman, acting within the individual soul. 
The prima facie view according to Ramanuja is as stated 
in sutra 2 of this adhikarana that the creations of dreams 
are the work of the individual soul, for, scriptures declare 
so. The followers of some fakhas declare the soul to be a 
creator. 3 But the siddhanta sQtra above referred to 
declares that the creations of dreams are real and mays 
(i.e.) are of wonderful nature and therefore cannot be 
created by the individual soul, since in this life the 
nature of the soul and his powers are not fully mani¬ 
fested. 

The word * mays ’ means ( wonder ’* as in the stanza 
of Ramayana: “Bom in Janaka’s family as if the 
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wonderful power of God is personified. 1 We shall have to 
discuss in detail about the meaning of the word ‘ maya ' 
while dealing with prakfti or matter. For the present* it 
will suffice to know that whatever is wonderful is denoted 
by the word * maya \ The wonder consists in the fact 
that the creations of dreams are experienced only by the 
dreaming soul and only as long as the dream lasts, 
as distinguished from other worldly objects. This 
wonderful creation cannot be the work of the jiva, but 
of the paramatma or God only, who is able to achieve 
anything at will. Although the individual soul is also a 
satyasankalpa in his pure state (i e.) state of liberation, 
yet his powers of creation are not manifested but are 
obscured in the state of bondage in the samsira or 
material existence. By the will of God the real nature of 
the individual soul is concealed by the stream of bad 
karma or action flowing from unknown time. The 
bondage and release of the jiva are caused by the 
paramStma. The creations of dreams are real and are 
made by God for the short experience of pain, pleasure, 
fear and other feelings commensurate with the small acts 
of virtue or sin, committed before. They are real for two 
reasons. Those feelings of pleasure, pain, fear etc. are 
really produced by God and they are real. Secondly, 
those feelings rouse us to some action. In pursuance of 
the fear, we suddenly get up and really run away with 
the lying body. Nocturnal emissions result from inter* 
course in dreams. The creations in dreams are such that 
the dreaming soul alone experiences them as the fruit of 
his own aotions and that they last only as long as the 
dream lasts. 
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DEEP SLEEP (SUSUPTI) 

There is a further reason for 1 * holding that 
the creations of dreams are not the work of the jiva. 
The images of a dream are produced by the Supreme 
Being and have therefore a prophetic significance. 1 Some 
dreams forebode good or evil. “ If during acts performed 
for some desired end, a jiva sees a woman in his dream, 
he must know from this that he will get prosperity in the 
future; but if he sees a black man with black teeth, he 
must know that he is nearing his death.” 1 If the 
creations of the dream are made by^the individual soul, 
he would not create Buoh things as will bring about his 
own ruin. As only good results are desired by him, he 
will create only such images as will foretell good. But 
bad dreams with bad prophetic significance are 
experienced in spite of us and against our desire. 
Therefore creations in dreams are beyond our control 
and are made by the Supreme Being only. It may be 
asked, how then do you account for the fact that the 
dreaming soul experiences with the body lying in a 
chamber, his long journey in distant parts of the world, 
sometimes his own coronation or even his being beheaded 
and other things ? The answer is that in accordance 
with the soul’s merit or demerit done in tho past, God 
himself creates a body resembling the one lying in the 
chamber in all respects for the soul’s enjoyment of the 
fruits of his past karma or deeds. 

Deep sleep (sasupti) 

We have observed that consciousness is dormant in 
perfectly dreamless sleep. Although the resting place of 
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the individual soul during deep sleep is variously 
described in various texts as the veins, pericardium or 
Brahman , there is really no conflict among them. Just as 
we make three statements—A is sleeping upstairs, A is 
sleeping on a cot, and A is sleeping on a velvet bed—and 
there is absolutely no conflict among them; in the same 
way, there is no conflict among the scriptural texts. The 
veins and the pericardium are like the upper storey 
and the cot. Brahman is like the bed. Therefore, the 
direct resting place for the jiva is Brahman. It may be 
argued that if really the resting place for the jiva in 
deep sleep is Brahman, then, having joined the Brahman 
the jiva is in no way different from a mukta or released 
soul and is therefore freed from his connection with his 
previous body, senses and so on, and henoe he has 
become entirely different from what he was before going 
to sleep. This argument is met by Vyasa thus: The jiva 
is the same for four reasons, Karma, recollection, Sabda 
or scriptural texts and positive injunctions for the attain, 
ment of release. 1 

Firstly, the fruit of actions of merit or sin committed 
before sleep must be enjoyed afterwards by the individual 
soul until the acquirement of knowledge of tatwas or 
truths. Action cannot go without reaction. 

Secondly, our experience of recognition «nd recollec¬ 
tion such as, ‘ I who went to sleep early last night do 
now wake up only after sunrise ’, proves the identity of 
thesouL 

Thirdly, scriptural texts declare the identity of the 
person who went to sleep with the person who wakes up. 

1. «^ —Br, Sut. IfI-2-9, 
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Says the Upanishad “ What the jiv# is before going to 
sleep, be he a tiger, a lion, a wolf, a hog, a worm, a 
bird, a gad-fly or a mosquito, that he becomes again 
after sleep . m 

And lastly, the injunctions which enjoin certain acts 
for the sake of final release would become purportless, 
if the soul merged in deep sleep, attained release. 
Therefore the jiva that goes to sleep, having put off all 
the instruments of knowledge which get very much tired, 
and being unable to understand or enjoy wordly objects 
in consequence, finds shelter in the paramitman where 
he takes rest, gets refreshed and then wakes up again 
for further enjoyment. 

Swoon (morcca) 

The state of swoon is different from waking state, 
dreaming state and deep sleep. As there is no 
consciousness in swoon it is different from waking and 
dreaming state in which the soul has conciousness 
fully manifested. The cause of swoon is different 
from that of deep sleep, a severe stroke or attack 
or infli ction of injury with some hard substance, 
eto. But the cause of deep sleep is only fatigue. 
Hence swoon is different from deep sleep. Swoon 
is also different from death; for death is total 
absence of all breaths from the body, but subtle breaths 
and heat are present in swoon. Heat and subtle breaths 
are absent in death. By the process of elimination, we 
have to conclude that swoon is half way to death 1 . 
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The :ou1 lu the relation of body to God. 

The jiva or individual soul is the body of Idwara who 
is its soul or life principle. Here a strong objection may be 
raised. It is against Vedantic texts, against our experience 
and against common sense to hold that the jiva is the 
body of Brahman. For, Brahman is said to be free from 
karma or action, old age, hunger, thirst, death and so on; 
but shining without enjoying the fruit of karma. 1 He is said 
to run fast and seize objects without legs and hands; to 
see without eyes, to hear without ears and so on; He 
is said to be devoid of mind and breaths/ Brahman is 
thus said to be without a body, senses, mind and breaths. 9 
So long as there is a body, you cannot escape experience 
of pleasure or pain. 3 It is our common experience that 
we get pleasure when the dhatus (constitutional elemets 
or essential ingredients) of the body are in a state of 
perfect equilibrium and that we get pain when that 
equilibrium is disturbed. Moreover, Brahman has no 
karma whose fruit He has to enjoy. And He does not 
enjoy objects of enjoyment through senses like us. He 
has no breaths like us. Therefore Brahman cannot 
possess a body like the individual soul. Neither the 
sentient jiva nor the non-sentient matter can be TTia 
body. For a body necessarily possesses senses; and to be 
a body, the individual soul must possess senses. But the 
soul has no senses. Therefore, the jiva cannot be the 
body of Brahman. If you hold that Brahman has a body, 
you cannot escape from the inevitable consequence that 
Brahman is liable to all the defects due to the possession 
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of a body. Neither the collection^ gross matter lit-A 
grass, block of wood or stone etc., nor the elements in 
their subtle state can be the abode of sense organs. The 
elements in their subtle state are not a collection of earth 
and other elements in the gross state which can constitute 
a body; they are not, therefore, the abode of senses. 
The soul which is homogeneous intelligence, can have 
none of these. A fortiori, it cannot be the body. You 
cannot define the body as the abode of enjoyment; for, 
houses and other objects which are the abode of enjoy¬ 
ment are not called bodies. And God, by nature of 
eternal and unsurpassed bliss, cannot depend for his 
enjoyment on matter or souls. By parity of reasoning, 
you cannot also define the body as a means of enjoyment. 
Nor can you define the body as that whioh depends on 
another’s will for its existence, sustenance and activities 
and argue thereupon that since everything in the cosmos 
depends on God for its existence, sustenance and 
activities, everything constitutes his body. For what we 
know as bodies, such as human bodies or animal bodies, 
do not exist at the will of the individual. In spite of the 
individual’s will to the contrary they are thrust on him. 
And in the case of bodies attacked by diseases such as 
paralysis and so on, their activities do not depend on their 
will. The individual is not able to control them. They do 
not obey him. And further, in the case of a dead body, its 
sustenance does not depend on the jiva whioh had 
tenanted it. Moreover, the definition is one of too wide 
application, as it will apply to dolls or puppets, whose 
existence, sustenance and activities depend on our will, 
and they will have to be called our bodies. It would be 
absurd to call them our bodies. Further, the soul which 
is eternal does not depend on the- will- of God for its 
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the soul and matter cannot be the body of God as other* 
wise, Ke would become tainted with their impurities. 

Refutation of objections to body-soul relationship. 

This argument is not sound. There is no harm in 
holding that God being the all-pervading soul, pervades 
also the individual soul which forms His body and that 
God is connected with the two states, subtle and gross (i.e.) 
cause and effect. For, the two states, namely, contrac¬ 
tion and expansion really belong to the individual souls 
and matter which constitute his bodies. The impurities 
of the body do not attach themselves to the pervading 
soul, nor do the auspicious qualities of the supreme bouI 
attach themselves to the body. Just as the qualities of 
our bodies, namely childhood, youth, old age, do not 
belong to the individual souls which tenant them and 
just as the qualities of the jivas, namely, knowledge, 
happiness and so on, do not belong to the physical bodies, 
in the same way, the impurities of God’s body (Cit) do not 
belong to the all-pervading spirit. When we use expres¬ 
sions such as, ‘A man is born,’ ‘a beast is bom,' ‘a god 
is bom/ he was a child before but now he has become an 
adult, an old man, etc.’, we use them only in the 
primary sense, not in the secondary sense ; for the states 
ol being a god, a man, a beast etc. are attained by a jiva 
or kshetrajSa already bound in a subtle body of elements. 
When a jiva casts off one gross body, he departs with 
subtle elements with which he is enwrapped, and then 
takes another gross body 1 . The statement that there is 
great inconsistency in holding that everything,—matter 
and souls, gross or subtle,—forms the body of God, betrays 
one’s ignorance of Vedantio texts and the rules of inter¬ 
pretation thereof; for all Vedanta texts assert that 

1. cf„* cqWHlft ldl Br. Sut, IU-1-1. 
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everything—matter and soul, gross or subtle—forms the 
body of paramatma. The BrihadSranyaka says: “He 
who resides in the Earth, whose body is the Earth. He 
who resides in jiva...whose body is jiva” 1 . All non- 
sentient matter such as Earth, water, fire, air, ether, 
the Sun, the Moon, stars, breaths, organ of speech, mind 
and other senses as well as the individual souls are 
separately enumerated and are said to be pervaded and 
controlled by I $ war a and are declared to constitute His 
body. Likewise the Subaiopanishad says in the seventh 
kinda—“ He who pervades the Earth, whose bodyis the 
Earth: ” and enumerates the various non-sentient objects 
as well as the individual souls and asserts that *' the 
spotless, supreme, divine Narayana is the pervading life 
principle and that all of them form His body. ”* In 
RSmSyana, the four-headed Brahms addressing Lord 
Rama says, “ The whole universe is your body. ”* 
ParSSara says in his Vi§nupurana, “ The whole 
cosmos is the body of Hari or Vi$nu The 
law-giver Mann in his Smjti says, “ God thought and 
wanted to create various kinds of beings from His 
own subtle body. ”* In the gloss to this stanza, 
Kulltlkabhatta says, “ The Brahman itself in its un¬ 
manifested state is the cause of the universe. The author 
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Manu seems to favour the doctrine of tridan^i Vedan- 
t.rna m (L e.) the Bchool of Vi£i§tiidws.ita, as opposed to 
ekadan^i VedSntins. (The ascetics of Viii^adwaita 
school like Ramanuja and his followers have three stioks 
knotted together as one of the emblems of the holy order 
as distinguished from those of adwaitins who have only 
one stick as such emblem). In the famous Sahasranama 
adhylya of MahSbhirata, it is said, * I bow to Lord 
Vi$nu whose body is the cosmos of three worlds”.* 

The word * body ’, unlike the words * jar \ * pot 
* horse ’, etc. does not invariably denote am object of 
uniform shape, but denotes objects of utterly different 
shapes such as a worm, snake, bird, beast, man and so on 
and is used in the primary sense. The body may have 
two legs, or four legs, or several legs or no leg at all. One 
species of creatures differs totally from another species 
in shape and other respects. Therefore, the definition, 
that we give to the word ‘ body ’ must be determined by 
the uniformity of the application thereof to the various 
heterogeneous objects above mentioned. If you define the 
body as that which is the cause of enjoyment of the 
fruits of karma or action, the definition will be one 
which is too narrow in application, that is to say, it is 
vitiated by the fault called avyspti for, the definition is 
not applicable to the earth, water, fire and so on whioh- 
are said to be the body of Ifwara. They are not the 
cause of the enjoyment of the fruits of Ifwara’s karma 
and nevertheless, they are His body. Moreover,: the 
definition does not apply to the bodies assumed at will 
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by God and to those assumed by mu^as or liberated 
souls; for they are not bodies forced upon God or 
mutt as for the purpose of enjoying the fruits of karma. 
The bodies assumed at will by I6wara are not made of 
the collection of earth and other elements. Says the 
MahabhSrata: “ The body assumed at will by God is not a 
collection of elements ”. 1 Therefore, the definition that a 
body is a collection of elements is one of too narrow 
application. And if you define the body as one sustained 
by the five breaths, taking your stand on texts such as— 
“Prlga is in the heart, apana is in the anus, samina is 
in the navel, udana is in the throat, and vyana pervades 
the whole body.”* Apina, the downward breath which 
pulls against prSna, governs the excretory functions. 
SainSna kindles the bodily fire and governs the processes 
of digestion and assimilation. Vyana or diffused breath* 
ing is present throughout the body effecting division and 
diffusion, resisting disintegration and holding the body 
together in all its parts. Udana, the ascending vayu, 
is the upward breathing—if you so define it, Buoh a 
definition is not applicable to the vegetable kingdom 
for, trees and other allied bodies though possessing prana 
are not sustained by the five-fold breaths with their 
respective functions as mentioned above. In the case 
of bodies of wood, stone, etc., taken as a result of curse 
due to karma, such as those of AhalyS* and others, the 
definitions of body as ‘that which is the abode of senses’, 
and ‘that which is the cause of pain or pleasure' are not 

1. * WW W: » M.B. 

' • • ■ 3. For the episode of Ahalya, See’ RamsyaijR-BalflfcSn^a- 
48-49, ' ■ 



60 


THE PHILOSOPHY OF SRI RAMANUJA 


applicable and are faulty as they are of too narrow 
application. Hie correct definition of body would, on 
the other hand, run as follows:—'That substance 
which can be invariably controlled and sustained by 
a cetana or soul for its own sake and whose nature 
is to subserve that soul, is the body of that soul.’ 1 
This is the definition given by Ramanuja. In the 
case of bodies affected by any disease and there¬ 
fore gone out of control for the particular jiva, the power 
of control over the body does really exist, but that power 
is only obstructed in the same way as the heat of fire is 
not perceived as long as its obstruction like an amulet- 
gem is present. The dead body begins to disintegrate 
as soon as the embodied soul leaves it, and nevertheless 
it is loosely called a body merely because it is a portion 
of the collection of elements which constituted the body 
before. Therefore, everything—matter and soul—forms 
the body of God and is invariably controlled and sus¬ 
tained by Him and is intended to subserve Him (i.e.) 
everything is intended for the glorification of God. In 
ordinary life we experience that a body is not only 
dependent on the soul which tenants it for its very 
existence, but also controlled at will by the individual 
souL The body is dependent upon the soul for its very 
existence because it 1 b intact only so long as the soul is 
within it and begins to disintegrate as soon as the soul 
departs from it. This aspect will be dearly understood 
when we consider oar state of deep sleep when we have 
no consciousness (i.e.) when our volition is not present to 
control our body. The body exists because the soul 
exists within it. The existence of the body, therefore, 
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depends on the swaiupa, being "ftf the soul. And the 
body i6 said to be sankalpS jrita, (i.e.) controlled by the 
jiva during our waking state when we, by our volition, 
take care that it does not fall down. This resting of the 
body on the soul swarupajrita is called adheyatva, (i.e.) 
state of being supported, and the state of being 
controlled by the soul in the waking state, sankalpa jrita 
is called niylmyatva. God is Baid to be the supporter 
and controller of matter and soul, inasmuch as by His 
swarupa, being, and by his sankalpa, volition. He is the 
cause of their existence, sustenance and activities. God 
is directly the supporter of all substances except Himself, 
by his very t>warQpa or being and He is the supporter 
of the qualities inhering in those substances, not directly 
but through the medium of those substances. The exis¬ 
tence of soul and matter is said to depend on the 
sankaipa i.e. volition of God, because transient objects 
are generated by some transient desires of God, and 
eternal objects exist because of some eternal desires of 
God. In other words, God by his volition wills some 
objects to be transitory and creates them accordingly, 
and He wills other objeots to be eternal and so they are 
eternal. This definition of body is irrefutable and is 
applicable to all souls and matter which form the body 
of I j want and into which He pervades as the life principle 
and universal spirit. The passage in the Kathopanishad, 
'He who has no body and He who is eternal in all 
transient bodies’ 1 — means that God has no such body as 
is the result of karma. That passage does not deny 
bodies taken at will by I $ war a to satisfy His devotees, or 
His universal body in subtle or gross state. The denial 
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in th* passage is not iu respect of every body but only in 
respect of a body like ours due to karma. 

Part-whole relationship between jbn and God. 

This body-soul relationship between the jiva and 
God is also called part-whole relationship between them. 1 
Some texts such as: ‘Know that individual soul is quite 
different from its controller, the paramatma”; ‘One of the 
two, namely the individual soul, eats the fruit of karma, 
and the other, the Supreme Soul shines forth without 
eating it’ 3 , teach that paramltma is the creator, 
controller, omniscient, independent, pure, possessed of 
countless auspicious qualities and is the Lord or ge$i 
having everything subservient to Him, and that the jiva 
is the created, controlled, ignorant, dependent, impure, 
possessed of inauspicious qualities and is the servant, 

a _ 

Se§a- and is subservient to God. Those texts thus teach 
the total difference between jiva and God. Whereas, 
other texts such as: ‘Thou, (the individual soul) art That 
(Brahman), 4 ‘This individual soul is that (Brahman),* 
seem to teach identity between jiva and God. Both 
kinds of teachings are in the primary sense and not 
in a figurative sense. To fit in with the primary 
sense of the expressions used in both kinds - of 
teachings, we have to admit, says Vyasa, that the 
jiva is a part, amia, of God. Scriptual texts also directly 
teach that individual souls or jivas are part of Brahman.' 
‘All beings, Le. all souls or jivas are a fourth part of 
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Brahman, the remaining three-fourths being in the 
aprakfta or divine world n In this text, the word 
pida means a portion. Lord Krishna also says in the 
Gita: ‘The jivas are part of myself. ,a The jivas are 
part of paramatma just like the light of luminous objects, 
such as the Sun, fire etc. Just as cowness, horseness, (if 
we may coin such words), whiteness, blackness are. attri¬ 
butes or adjuncts of the cow, the horse, and of coloured 
objects and are parts thereof, and just as the body of a 
man, a god, or a beast is a part of the soul embodied 
therein, m the same way, the jivas are parts of paramRb* 
ma; for, the word am ia. means part of a whole. The 
attribute or adjunct of an object is its part. People who 
have the sense of discrimination use expressions, such as, 
in this viSi§ta, qualified object, this is the qualifying part 
vije§an&m$a and that is the qualified part vijegy&msa. 
Although the attribute or adjunct and the qualified 
object are related as part and whole, they have natural 
difference or distinction existing between them. In the 
same way, the soul and God, though related as adjunct 
and qualified object, and as part and the whole, yeo have 
natural difference or distinction existing between them* 
The being and characteristics of jiva and paramStma 
are quite distinct. God is spotless, pure, ominiscient, alb' 
pervading and so on, while the jiva is diametrically 
opposed to God in nature and its characteristics. Just aa 
light is different from the Bource of light suoh as the 
Sun etc., so God who is the amii, whole, is different from 
His part, amia, namely, the jiva who stands in the 
place of light. In the light of the relationship dis* 
cussed above between part and the whole, we can nouf 
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understand the import and significance ot scriptural 
texts which teach difference between the soul and God 
and of those which teach identity between the two. The 
texts which teach difference are based upon the natural 
difference existing between jlvas and paramatma by 
virtue of their being related as adjunct and qualified 
object. And the texts which teach identity are based 
upon the principle that adjuncts which are inseparable 
from their objects and which cannot therefore have an 
independent existence must necessarily look to, embrace 
and include the objects which they qualify. In both 
these teachings words are used only in the primary sense 
but not in the figurative sense, lak$ana. In the sentence 
* Thou art That (Brahman) \ the word * That ’ denotes 
the omniscient Brahman, Creator of the universe, and the 
word ' Thou ’ used in coordination with the word • That * 
also denotes Brahman qualified by the embodied soul. 
The co-ordinate expression or identical proposition 
denotes one and the same object having two different 
aspects or modes. Para jara also declares the part-whole 
relationship existing between the cosmos and Brahman 
in terms of (1) light and luminous object, (2) power 
and powerful object and (3) body and soul. ‘Just as the 
light of a luminous object fixed to a place life™ fire, 
spreads through space, the power of Brahman spreads 
all over this whole cosmos. The objects of oreation being 
animated and pervaded by the Supreme Soul constitute 
TTia body.’ 1 From the above observations we have to 
conclude that just as light, the adjunct and body are 
inseparable attributes respectively of a luminous object, 
just as the cow, an object qualified by cowness and the 
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soul within it ore parts of those objects, in the same 
way, individual souls and matter are part of Brahman. 

Body-soil relationship reconciles conflicting texts 

This relationship of body and soul existing between 
the cosmos and God when properly understood, solves 
many perplexing problems of Vedanta and reconciles 
seemingly conflicting texts which the adwaitin, as 
well as the dwaitin are unable to reconcile. To the 
adwaitin like Sankara the bhedalruti, i. e. texts 
which teach difference are really a bug-bear. He wants to 
establish that Brahman alone is real and that the whole 
oosmos around us with varieties of heterogeneous objects 
is unreal, Brahmaaatyam jaganmiihya . Thousands of 
scriptural texts assert difference: “If one understands that 
the jiva and paramatma are really distinct, one ingratiat- 
es oneself into the good graces of the Supreme Being and 
thereby attains liberation.” 1 “Know that matter and the 
individual souls are eternal and beginning! ess”.' 1 Such 
texts which unmistakably assert that God, individual 
souls and prakfti or matter are really distinct and separate 
entities, are a real bug-bear to the adwaitin. Being unable 
to reconcile texts which teach difference with those 
which seem to teach oneness or identity, the adwaitin, 
in despair, asserts that the texts which teach difference 
are not authoritative at all. Similarly, the dwaitin 
holds that texts which teach oneness or identity are not 
authoritative as they are a bug-bear to him. Both the 
adwaitin and the dwaitin hold that the seemingly conflict¬ 
ing texts are opposed to each other like light and dark¬ 
ness and that they are therefore irreconcilable. To the 
adwaitin, those portions of Vedanta texts which teach 
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difference are meaningless, and to the dwaitin such 
portions as teach oneness and identity are likewise 
meaningless. The adwaitin and the dwaitin are not 
able to find a mediator in order to bring together texts 
warring with each other. But to the viiistsdwaitin 
the texts which teach difference and those which teach 
oneness or identity are equally authoritative. To him 
in fact, no portion of the Vedic texts is without authority. 
To the adwaitin, there is another bug-bear, namely, the 
saguQafruti, i.e. Vedantio texts which declare and assert 
the existence of auspicious qualities for Brahman. 
Being unable to reconcile those texts with the nirgupa- 
gruti texts which teach absence of qualities for Brahman, 
the adwaitin in despair, again asserts that the texts 
which teach the existence of qualities are not authorita¬ 
tive at all. But to the vi$i$tadwaitin both the 
texts are equally authoritative, as the denial of 
qualities merely means the denial of bad qualities 
only. We shall have to deal with this point at 
length later on. The sagunairuti and nirgunairuti 
are casually referred to here merely for the purpose 
of emphasising the fact that to the viji$tadwaitin 
all texts have equal foroe and are equally authoritative. 
He is able to find a mediator for reconciling the 
conflicting texts. The mediator is what is called 
the ghataka $ruti, reconciliatory texts of Vedanta, which 
remove the apparent conflict. The peace-maker or 
reconciliatory text iB that which declares the body-soul 
relationship between God on the one hand, and matter 
and jlvas on the other. The body-soul relationship solves 
many difficulties which seem to be insuperable. We 
abn.ll take some simple illustrations. When we say ‘ I 
know, I understand’, what do we mean by the word T ? 
By the'word ‘1’ we mean not our body for, it cannot 
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know or cognise as it is non-intelligent. We mean only the 
self or ego or the soul which can cognise. But when we 
say, 'I am lean, I am stout’, what do we mean by the 
word ‘I’? Here we mean not the self or the soul which is 
invisible, minute and changeless and which cannot have 
any dimensions; but we mean only the body which can 

become stout or lean. And again, when we say ‘I speak’, 

» 

what do we mean by T?; not the sell only, nor the body 
only, lor a soul without a body cannot speak, nor can a 
body without a soul (a dead body, for instance) speak. Here 
we evidently mean both, Le. the soul connected with the 
body. In ordinary language, we very often identify the 
self with the body and say *1 have come, I have gone’, 
etc. Sometimes we purposely differentiate the soul from 
the body and say, 'I have severe pain in the head and 
I am not able to apply my mind to the subject and 
understand the matter’. Take another illustration. I 
lend you a clock to be returned tomorrow. How many 
things have you to return to me tomorrow, one or 
many, which is correct? The answer is, both are correct. 
Tou have to return to me thousand and one things, the 
glass, the wooden portion, the hour-hand, the minute* 
hand, the second-hand, several wheels, hair spring, 
pendulum and so on and so forth; in short, all the various 
constituents or parts, big and small, which go to make 
up a clock. And it is equally correct to say that you 
have to return to me only one objeot, namely a clock. 
Viewed as a whole, as a clock, there is only one object; 
but viewed as various parts constituting the whole clock, 
there are many objects. In the same way, some Vedantio 
texts such as ‘Sat alone was in the beginning, one 
Brahman without a second’ 1 view God and his subtle 
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body, i.e. matter and souls In their subtle state as a 
whole, without reference to the parts constituting the 
whole. That passage does not mean that Brahman does 
not possess, rather did not possess, his body or parts or 
even his auspicious qualities. When we say, ‘King 
George is one without a second’, we evidently do not 
mean that he has no empire or kingdom, parliament 
subjects, relations, palace or other objects. The 
sentence only means that he has no person superior or 
equal to him. When we say that the Sun shines forth in 
the sky, one without a second, we don’t deny his myriads 
of rays or splendour, but we mean that no luminary can 
be compared to the Sun. In the same way, the Vedic 
test only means that Brahman had, has or will have no 
equal or superior to Him. It does not deny, by the 
expression ‘without a second', the existence of matter and 
souls at that time in their subtle state. The passage 
means that except Brahman, the Omnipotent, there was 
no other universal life-principle permeating and controll¬ 
ing both matter and soul. The state of Brahman having 
subtle matter and souls without names and forms as His 
subtle body is oalled the state of deluge, causal state or 
unmanifested (avyakta) state. If we scrutinize the passage 
we find that it means: ‘This gross cosmos which we see 
around us with heterogeneous objects of various kinds 
was in the beginning as ‘sat’ (igam agrg sat Salt). The 
passage thus views Brahman as a single whole without 
reference to parts constituting the whole. The above 
text refers to Brahman in the causal Btate (klranSvasja) 
and views it as a Bingle whole. Similarly, there are 
passages in Sruti which refer to Brahman in the state of 
effect (kSryavas$a) and likewise view it as a single whole. 
'There is no duality here*. 1 The passage denying 
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the existence oi duality has to be examined. What 
does this passage deny? Does it deny the existence 
of the universe with its inconceivable, orderly arrange¬ 
ment, with its heavenly and terrestrial bodies of 
wonderful Iawb, functions and regular seasons, with 
innumerable enjoyers and objects of enjoyment which we 
experience at every moment of our existence ? Does it 
deny the existence of all these, having first asserted that 
God willed, ‘ Let me become many ’, and then created this 
cosmos with names and forms, i.e. unfolded Himself 
into this wonderful universe of movable and immovable 
objects ? No, certainlv not. If it did so deny, it is in no 
way different from the ravings of a mad man. What then 
does it deny? Since Brahman Himself by His own will, un¬ 
folded Himself into this marvellous cosmos of movable and 
immovable objeots, the very opposite of it is alone 
denied. 1 The existence of various objects which are not 
pervaded and animated by the vital principle, namely. 
Brahman, abrahmithaka is denied, but not the existence 
of variety of objects with names and forms as a result of 
God’s will, expansion and pervasion. The Vedic passages 
which teach oneness evidently mean prakari-aikya 
oneness of the prikari or qualified object, viewed as a 
whole. And the passages which deny distinction, being 
auxiliaries to those which teach oneness, must be 
interpreted in the light of and in conformity with the 
passages which teach oneness. Interpreted accordingly, 
the denial-passage denies only the distinction or duality 
of prak&ri or qualified object. That is to say, the 
existence of a vital principle animating the universe, 
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other than Brahman or the supreme soul is denied in 
those passages as is clearly laid down in Srutaprakltika, 
the gloss on Ramanuja's Sri Bhagya. 1 

Thus we see that texts which teach oneness and 
those which deny distinction, view Brahman as a whole 
whether in the causal state or effect-state and deny the 
duality of prakari or qualified object, but do not deny 
the duality or heterogeneity of prakiras or modes or 
adjuncts or parts which are inseparably inherent in the 
whole. Similarly, there are other texts which seem to 
teach identity between the soul and God, such as 'Thou art 
that (Brahman) ’, 0! Svgtaketu* * This soul is Brahman 
In these passages, the words * that ’ and ‘ thou ’ are used 
in co-ordinate expression in an identical proposition and 
denote identity between the objects expressed by those 
words. We have already remarked that the expression 
of coordination denotes one and the same object having 
two different aspects or modes. Take, for example, the 
sentence: * The collector of the place A is the 
district magistrate of A*. Here the designations are 
used in a co-ordinate sense. Collector means a person 
in authority exercising revenue powers, and district 
magistrate means an officer exercising magisterial powers. 
The two functions are quite different. The revenue 
aspect is different from magisterial aspect. But the 
officer who has these two distinct capacities or aspects 
is one and the same person. And hence the two words 
‘collector’ and ‘magistrate’ are used in co-ordinate 
expression denoting identity of the person exercising 
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revenue powers with the person-exercising magisterial 
powers. In the same wav. the word ‘that’ means the 
omniscient Brahman who is the Creator of this universe, 
and the word ‘thou’ also denotes the same Brahman 
qualified by the embodied aoul. Both the words denote 
one and the same Being, namely,Brahman having different 
aspects. In the one case, tbe omniscient, omnipotent, 
pure, creative and other aspects of Brahman are connoted 
by the word ‘that’, and in the other case, the aspect of 
having the ignorant, powerless, impure and created soul 
of Svetaketu as His body is connoted by the word ‘thou.’ 
This co-ordinate expression or identical proposition 
identifies the being of Cod with His body, namely, the 
individual soul, SvStaketu, just as we identify our self 
with our body in expressions such as *1 have come, I 
speak’ etc. without any reference to the distinction 
between our self aud the body. ‘Thou art that’ merely 
means thou art His body. In worldly language as well 
asin Vedantic or philosophical language, the soul and the 
body are expressed in co-ordinate expression or iden¬ 
tical proposition although we are fully aware of the fact 
that the one is different from the other and that both 
are not identical. When we say, 'I am a man’, we 
evidently mean the self or soul by the word ‘I’ and we 
m«?tn the body by the word ‘man’. Nevertheless, both 
the self and the body are expressed in an identical pro¬ 
position or co-ordinate expression as if they are identical, 
merely for the reason that the body is an inseparable 
adjunct of the soul. Texts like ‘All this universe is 
Brahman’, 1 ‘Thou art That (Brahman)* do certainly 
recognise the difference between the Being Brahman, 
ftTuj the visible and invisible objects comprised in the 
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universe, between Brahman and the indi\ iduai 
soul, and nevertheless, speak of Brahman and all 
this universe in co-ordinate expression or identioal 
proposition as if Brahman is identical with the universe 
which we see around us and as if He is identical with 
Swgt&ketu, only because this cosmos and SwStaketu 
are inseparable adjuncts or modes or prakara or body of 
Brahman. Every substance in the universe becomes a 
substance and becomes expressible by word 3 only by the 
entry of the jlva animated by the supreme soul. ‘Let 
me, with the individual soul as my body, enter everything 
and create names and forms’—so says Chandogya. 1 
Everything therefore, except the swarhpa being of 
Brahman becomes a substance only by virtue of being 
Brahman’s body, and hence the words denoting those 
substances, eventually and virtually denote Brahman. 
Therefore, every word ultimately denotes Brahman 
qualified by the particular substance ordinarily meant by 
the word in common parlance. The basis or essential 
sine qua non for expressing two different objects in 
co-ordinate expression or identical proposition is the 
body-soul relationship existing between them. In 
ordinary common parlance and in Vedantic language, 
identical proposition is used, as the body is the mode or 
prakSra of the soul. We have expressions such as 
‘Devadatta is bom a man by his good karma or act. 
Yagnadatta is bom a beast by his bad karma, and 
another jlva is bom a god by his extraordinary merit.’ 
That whioh exists only as a mode or adjunct or praklra 
of a substance, dravya, and which is hence inseparable 
from it, may be appropriately expressed in co-ordination 
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in an identical proposition. It is immaterial whether the 
adjunct is an abstract quality or a substance or jathi, 
genus or species, as in: ‘The cloth is white", T am a man’, 
‘That is a cow’, etc. All objects, movable or immovable, 
visible or invisible, being the body of I $ war a and existing 
only as His mode or prakara, Idwara who is the prakari 
or the possessor of the mode, prakara or adjunct is 
connoted by the word expressing the prakara. It is but 
proper therefore to express the substance and the 
adjunct in co-ordination in identical proposition. Thus 
we see there are three sets of Vedantic texts. One set of 
texts which teach oneness, identify the universal soul, 
namely. Brahman, with His body, the cosmos, just as we 
identify ourselves with our body as when we say ‘I am a 
man". Another set of texts which teach difference 
declare that objects other than Brahman are also real 
and distinct entities. And a third set of texts which 
teach body-soul relationship between Brahman and tbe 
universe, remove the seeming conflict between the first 
two sets of texts by declaring that the soul and the body 
are sometimes expressed as one, i.e. as identical and at 
other times as being distinct entities in accordance with 
the viewpoint taken with reference to the context. The 
Vidi§tadwaitin alone is able to reconcile the seemingly 
conflicting texts of difference and oneness, with the help 
of the ghataka rfruti or reconciliatory text whioh teaches 
the body-soul relationship between Brahman and the 
cosmos. 

Definition of body nnd sesha op subservient aspect. 

We have already defined body as that substance 
which can invariably be controlled, sustained by a 
chetana or soul for its own sake and which is intended 
to subserve that soul. Everything is controlled by God, 
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as the activities of every object—matter or soul—depend 
on God’s will and as God, pervading in and residing 
within every object, unknown by the object pervaded, 
causes its action or inaction. Although every jlva being 
God’s body, depends on God for all his activities, yet he 
is unlike matter which is absolutely incapable of putting 
forth any activity. Since the jlva is a knower, doer and 
enjoyer and puts forth activities as a result of his 
possessing consciousness, desire and determination or 
decision (jfilnacikir§haprayatna) as his natural 
attributes, and as God gives him sanction on the basis 
of his first mental effort, the jastras with positive and 
negative injunctions have not become meaningless. The 
jlva is said to be sustained by I $ war a as the being 
of the jlva depends both on the being (swarhpa) and 
on the volition sa^kalpa of God. Every jlva is 
said to be a se?a - subservient to God. The definition of the 
word $e§a is given in PQrvamimamsa sQtra as, ‘What 
subserves another is se§a’. 1 Ramanuja expands this idea 
arid gives a definition of the word in his Vedartha- 
nn.ngrrn.hn. as follows:—‘That which is intended for the 
glorification and excellence of another is called a $e$a, 
and the other which attains the excellence is called a 
$e§i’.* Let me explain this definition. In this world, 
our house, land, cloth, flowers etc. are used for our 
benefit and for our glorification and excellence. They 
do not exist for themselves. The house, land, etc. are 
called subservient objects (se$a) and we are their se§i. 
The subservient object may be taken and utilised in one 
of three ways—(1) by the desire or will of the 
subservient object, (2) by the desire or will of the 4e$i or 
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object which derives excellence, and (3f by the desire 
and will of a third object. In a sacrifice, paddy and 
other objects are subservient to the sacrifice. The 
sacrifice is the $esi. Here there is no desire or will for the 
paddy or the sacrifice as they are non-intelligent objects. 
The paddy is taken by the desire and will of a third 
object namely, the person performing the sacrifice. The 
desire to reach the goal prompts a person to undertake 
the sacrifice, the effort needed and other necessary 
objeots are taken by him with the desire to complete the 
sacrifice. In the same way, it is the nature of all objects, 
eternal and transient, intelligent and non-intelligent, to be 
undertaken for the excellence and glorification of God, and 
hence, all objects are subservient to God who is their 4e$i. 
Scriptural texts declare that the nature of all jivas is to 
be subservient to God. *1 will not swerve from God to 
whom I am subservient by nature. Being what I am 
by nature, i.e, being His servant by nature, I will worship 
Him by the sacrifice called knowledge’ 1 . 4 Always 
remember that, by nature, the self is the servant and the 
God is the Lord’.* ‘By nature all souls are servants of 
God’. 3 

Here, an objection may be raised. It is said that 
to serve God alone is the real and unbounded bliss for 
the jiva. This is against all our worldly experience. 
All jivas, as a matter of fact, desire and strive for 
independence. Dependence on another is realty, 
painful and miserable. Manu, the lawgiver, also, 
says: “ Every dependence is misery and every inde- 
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pendence is bliss. Wise men say that service is the life 
of a dog, by all means it must be avoided.” 1 

Refutation of the objection. 

This objection is not sound. For, it is the 
result of ignorance of the real distinction between 
the soul and the body, and of the false knowledge that 
the soul is identical with the body. The body being the 
substratum of attributes such as manhood, beasthood, 
etc., is a mass of flesh, bone, etc., and appears to be an 
independent object. The samssrins or journeymen in 
the cycle of births and deaths, think that the body is the 
self. The knowledge of puru§srtha or the goal to be 
reached, and the food taken in to nourish the self will be 
in accordance with what one considers the self to be 
(atmabhim&na). If one considers erne’s self to be a 
beast, tne food for the self will be grass and 
the like. If one considers one’s self to be a m an, 
the food for the self will be rice and the like. If one 
considers one’s self to be a god, the food for the self will 
be nectar. And if one considers one’s self to be a servant 
of God, then the food for the self will be service to God. 
For those who identify their selves with a lion, tiger or 
a hog, a man, a yakga or a demon, or a male or 
a female, happiness also will accordingly be determined 
differently and at variance. All this is the result of false 
id entifi cation of the self with the body. We have to 
judge everything by the goal set up in accordance with 
the varying identification of the self (Stmabhimlna). 
What is the correct criterion for happiness ? The 
criterion is favourableness to the self. What is really 
favourable to the self is happiness, and what is uft- 
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favourable to the self is pain or misery. As long as the 
false knowledge, namely, the knowledge that I am 
independent, lasts, dependence is felt as painful. But 
dependence by itself is not painful. We have already 
observed that the self is different from the body, sense* 
organ, etc. and is knowledge in essence. Its nature is 
to be subservient to God. If what the self considers 
itself to be is the really correct and true knowledge, i.e. if 
the self knows itself aright, the goal set up before it will 
accordingly be correct. Just as the knowledge about 
one’s own self such as: ‘ I am a lion, I am a 
tiger, I am a man ’ is false knowledge, in the 
same way, the knowledge about one’s own self 
such as * I am independent ’ is equally false and it is 
due to karma or previous action. The one is false 
knowledge about the being (swarGpa) of the self and the 
other is false knowledge about the (swabhava) real nature 
of the self. The knowledge that objects other than God are 
bliss or give bliss is the result of karma, and the pleasure 
due to enjoyment of sense-objects is only momentary 
and infinitesimally small. On the contrary, God is by 
Himself bliss by nature. Hence, as the Vedas say ‘ He is 
eternal and infinite bliss That objects other than God 
are not by themselves bliss, and are not conducive to bliss 
is declared by Parlfara: “One and the 
object in the world causes pain to one, pleasure 
to another, jealousy to a third, anger to a fourth 
and so on, and the Bame object which gave pleasure to a 
person before gives pain or anger to the same person 
afterwards. There is no object which invariably gives 
pain or pleasure for all persons and at all times. It is 
not in the nature of worldly objects therefore either to 
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give pain or to give pleasure. ”* As a result of his karma, 
a particular jiva finds pleasure in a particular object and 
pain in another object and at the end of that karma 
the pain or pleasure will disappear. As a result of karma, 
therefore, the mentality of a jiva towards an object 
varies. If due to merit, a jiva finds an object favourable 
to him, then he gets pleasure, and if due to sin he finds 
an object unfavourable to him, then he gets pain. And 
since among objects other than Brahman no two objects 
(jivas) are by nature related as master and servant, the 
imposed relationship namely, subservience to another or 
dependence, necessarily gives pain. The saying of Manu 
that service is dog’s life refers to service to a person who 
is unworthy of service. For, the Vedanta texts enjoin 
service to God who alone is worthy of service. “All 
persons of every varga and Sframa onvht to do service to 
Gad and worship Him, and especially persons possessing 
knowledge of the real nature of the self or atman’V 
“ He who, discarding other deities worships Me with 
unswerving devotion to Me, crosses this prakfti or 
material existence, and attains self-realisation. This 
devotion is a kind of service to God Therefore, service 
to the worthy Lord, i.e. God, is bound to give happiness 
and happiness only. The general remark that every 
service and dependence gives only pain and misery is 
not correct. Have we not seen Kings who, infatuated 
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with love or lust of concupisceilf,o, abandoned their 
throne and took great delight and pleasure in serving 
the object of their love ? A man who is independent in 
the worldly sense is often seen to take pleasure in 
assuming dependence and in serving another person 
however low the latter may be. Nammalwar, the 
foremost Vaijnava saint says: “Emperors, at whose 
feet, vassal kings prostrate and pay their tribute, place 
their object of love on a raised bed uf soft down of duck 
or swan, and sitting underneath, entreat the object of 
their love to express her desire which, they swear, they 
would carry out at any cost. m It is a matter of 
experience, therefore, that some persons take pleasure 
in imposing on themselves dependence, while 
they are themselves independent and in serving 
other persons instead of being served by them. 
Kings, in history, have placed themselves and their 
kingdom at the disposal of the object of their love, 
eager to serve the same. On the other hand, have we 
not seen philanthropic people of a high order who, being 
prompted by noble ideals serve their country and 
humanity at large with great pleasure? To serve the 
highest Being, namely God, is the be-all and end-all of 
our existence, as the service itself is the highest bliss. 
Wise men have declared, “the service of God gives 
the highest happiness”.* If you are wedded to worldly 
objects, you get no happiness or, at best, infinitesimally 
small happiness; but if you are wedded to God, you get 
infinite happiness. The quantum of a person’s happiness 
may be mathematically expressed by a fraction of 
which the numerator is 1 and the denominator, 
the number of worldly objects which he desires. 

1. Tiruvaimozbi in Tamil-—4. 1. 5. 
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If he desires one thousand objects in the world, his 
happiness will be only 1/1000 of the unit of human 
happiness ; if he desires a hundred objects, his happiness 
will be 1/100 of the unit; if he desires ten objects, his 
happiness will be 1/10 of the unit, if he desires only 
one object, his happiness will be a unit. But if he 
desires no object in the world and directs all his desire 
towards God, his happiness will be 1/0, one upon zero, 
which is infinity in mathematics. In proportion to the 
attachment to God, one has disattachment to worldly 
objects/ A (virakta) jiva must, by nature, be attached to 
Borne object, whether it is worldly or divine. The attach¬ 
ment has only to be diverted from worldly objects to God. 
A (virakta) disattached person means a person who has 
transplanted his attachment from worldly objects on the 
soil of Brahman. Every jiva must covet God and service 
to Him, to the exclusion of all worldly desires. The 
service must be by mind, word, and deed* We must 
long to do service to God in every way, in all places, at 
all times and in all conditions, like his couch, An&nta. 
u The Lord’s couch, Ananta, transforms his body into a 
house, bed, throne, seat, a pair of sandals, pillow, 
cloth or umbrella, as occasion demands, for the purpose 
of serving the Lord. Since he is the personification of 
service, he is called rfe$a”.’ Lak§mana entreated Rama 
to allow him to follow Rama into the forest in order to 
enable him to do all service to Rama in waking and 
sleeping states. 9 We shall treat of this aspect of service 
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3od in greater detail when we deal with puruiartha 
he goal to be reached. The objection, therefore, that 
endence on God and service to Him must be painful 
lependence on man and the service to Him is painful, 
ntenable; for, the cause of dependence and service in 
case is different from that of the other. In the case 
ervice to God the dependence of the jiva on God is 
ural and in the case of service to man, the dependence 
me jlva on another is the result of karma. Thus, the 
or individual soul is $e$a, subservient to God, and is 
sparable from his Se§i, unlike other subservient 
sets, such as house, land, servant and so on, which 
•e independent existence apart from their iegi. 
se the jiva is a ie?a of God and is controlled and 
Gained by Him, invariably the jiva is God’s body. 

To recapitulate the preceding discourse, the jiva, 
self or individual soul is— 

(1) distinct from the body, sense-organs, the mind, 
prina or breaths, and intellect, 

(2) aja^a or self-luminous, 

(3) SnandarOpa or blissful in essence, 

(4) eternal, 

(5) atomic in size, 

(6) avyakta or imperceptible, 

(7) acintya or inconceivable, 

(8) niravayava or partless, 

(9) nirvikara or changeless, 

(10) the abode of jSana or consciousness, and 

(11) in the relation of body to God who is his soul 
and hence is controlled, and sustained by God 
and is subservient to Him. 

End orf Chapter I 
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CHAPTER H 


THEORIES ABOUT THE SOUL 

The jlvas or individual souls are of three Tritufa — 
(1) embodied souls (baddha), (2) liberated souls (mukta) 
and (3) eternally liberated souls (nitya). 

(1) By embodied souls are meant those souls who 
have their real nature eclipsed by the beginningless 
mSya of God, called prakfti, and who are indistinguish¬ 
able from prakjti like the oil in sesame, and like fire in 
a species of wood—indistinguishable in the sense of 
ununderstandable as different from prakfti by persons of 
little learning, indistinguishable in the sense of impercep¬ 
tible as different from it by persons not possessing yogio 
powers, and indistinguishable in the sense of inseparable 
from it by a person other than the Almighty. These souis 
are enwrapped by countless karma or actions of morit. 
or demerit due to beginningless nescience or avidya. They 
have entered into varieties of wonderful bodies of god. 
man, beast, tree, stone and so forth, in accordance 
with their actions, and by identifying their selves 
with the bodies which they tenant falsely consider 
as their own the objects connected with their bodies. 
These souls are overpowered by their bad tendencies 
and cravings and enjoy or suffer series of happiness 
or misery as results of their karma. The whole 
hierarchy of gods from the fourheaded Brahma 
downwards, Rudra, Indra and so on, all human 
beings, all animals, beasts etc., and all winged 
creatures, all creatures which live in water, all tiny 
creatures like the ant, mosquito, etc*., and all 
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immovable objects and the whole of Vegetable kingdom, 
stones, rooks aud so forth, in short, all the objects 
having names and forms are embodied souIb. 

(2) By mnktas are meant liberated souls. They 
are those souls (i) who, while remaining in samsara or 
material existence, due to beginningless flow of karma, 
have ended those actions which were an obstacle to the 
origination of desire for liberation either by eating the 
fruit of Irarmn. or by expiatory ceremonies enjoined 
generally in jastras, or by extraordinary good actions of 
high order, without any desire for fruit thereof, (ii) who 
have thereby received the graceful and divine looks of 
God at the time of birth, resulting in the preponderance 
of satwa quality and in the origination of acute desire for 
liberation, (iii) who have consequently resorted to worthy 
preceptors and have acquired true knowledge of Stman 
and Brahman derivable from the philosophical lucubra¬ 
tions of Vedlntio lore, (iv) who have thereupon performed 
duties oast on them according to varga and a drama (Le.) 
caste or order without any attachment to doership of the 
act or the fruit thereof, (v) who have washed away by 
their good deeds all their previous sins which hitherto 
prevented the origination of true knowledge as 
stated in the texts: ‘He annihilates all sins by good acts' 1 . 
‘When sics are burnt by good deeds, true knowledge 
originates'* (vi) who consequently get their minds 
purified and get true knowledge of Brahman, (vii) who by 
virtue of their true knowledge and acts of duty done 
during several lives unprompted by wordly desires, 
practise unbroken concentration on God called bhakti or 

1. - i Taitt Up. 1L 2-6. 
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devotion, and (viii) who have, by the grace of God, burnt all 
sins due to material existence and have attained their 
real nature and happiness by doing everlasting service 
to Him. The word mukta also means another set of 
souls whom God has graced with His divine looks after 
totalling their accidental and unintentional deeds of 
merit, in whom He has generated gradually non-hatred 
and inclination towards Himself, in whom He has caused 
generation of true knowledge and unbounded faith in 
Himself by throwing them in the company of 
atviks, worthy preceptors, who as a result of such 
faith, finding other means of liberation difficult to 
accomplish, resort to the surest means of complete 
surrender to God called prapatti, and who, by Hip. 
grace, get rid of all their sins, shine forth in their 
true nature and get the boundless bliss of perpetual 
service to Him. 

(3) The nityas are those qouls who, like Ananta, 
Garuda, Vi$vaksena and others, never tasted samsara 
or material existence. They are distinguished from 
muktas who, at one time, had been entangled in 
samsara before attaining liberation. 

9 

While several texts declare the eternity of 
souls, some texts declare that a soul which does not 
know Brahman is considered not to exist and that a 
soul which knows Brahman is considered to exist. 1 What 
is the significance of the latter texts ? The significance of 
these texts is that they merely censure the souls which 
do not possess knowledge of Brahman and praise those 
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souls which do possess it. Although^!! souL, wh ctxicr 
baddha, mukta or nitya, are eternal, a particular set of 
souls only are technically called nitya, because their 
knowledge of Brahman, as distinguished from that of 
the other two sets of souls, is eternally expansive without 
any contraction whatsoever. The muktas, while in 
bondage, had knowledge of Brahman in a contracted 
state; and their knowledge is infinitely expanded only 
after liberation. The baddhas or embodied souls are still 
in bondage and they have either no knowledge or only a 
contracted knowledge of Brahman. In respect of nityas, 
their knowledge of Brahman was never in a contracted 
state; it has always been in an expanded state and will 
be so for ever. Owing to the eternally expanded nature 
of their knowledge, they are technically called nityas. 
And on account of this eternal expansion of their know¬ 
ledge, they are praised in some texts : ‘Where (in the 
divine world) the eternal seers, ever youthful, serve God 
in boundless bliss’. 1 

How the Jin, though pore, gets nescience ? 

It may be asked *how did the jiva being blissful, 
pure and knowledge in essence, get nescience and other 
impurities? The answer is as follows : Just as water, 
by nature, cold and devoid of sound and foam, becomes 
hot, foamy and frothy by contact with a heated jar, in 
the same way the individual soul, by nature blissful, 
intelligent, and pure, gets nescience, (avidya), action, 
(karma), tendency (vSsana), taste (ruci) and misery 
(duhkha), by contact with acit or matter, i.e. body, 

1. m I Puruja Sflkta. 
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which is the abode of three qualities, satva, rajas and 
tamas 1 . This is declared by ParaSara. 

By contact with acit or matter the soul becomes 
tainted with T and ‘mine’, falsely identifies with prakfti, 
and imposes on itself the qualities or attributes of 
prakfti. When your wife, son, father, mother or any 
other close relation is ill or is in distress, you identify 
yourself with those close relations and feel that you 
yourself are ill or in distress, although they are different 
from you and your body and their characteristics are 
totally different from those of yourself. You first 
identify yourself with your body and then impose on 
yourself the characteristics of your body, namely 
relationship of your son, wife, father or mother and so on. 
In the same way, you impose on yourself the other chara¬ 
cteristics of your bodv—stoutness, leanness, s tanding, 
sitting state, etc. when you say ‘I am stout’, ‘I am lean’, 
‘I stand’, ‘I sit’, and so on. Likewise, you identify the 
characteristics of your senses, blindness, deafness «.nd so 
on, with those of yourself and say ‘I am blind’, ‘I am 
deaf.’ 


By avidya is meant nescience which may be absence 
of knowledge or false knowledge or diametrically opp- 
site knowledge. Action means that which is done by mfnd , 
word or body. It may be either merit (puijya) or sin 
(papa). Merit or pugya is of various kinds and is the 
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SINGLE-SOUL VIEW OR ATMADWATA VADA 

cause of various kinds of enjoyment here and hereafter. 
And sin (pipa) is likewise of various kinds, sins of omis¬ 
sion, sins of commission, sins against God, sins against 
His devotees, and heinous sins. Vlsana or samskSra is 
the tendency to fall back upon the deeds done before. 
This tendenoy is of various kinds according to its causes 
which vary. Ruci or taste is that acute desire or violent 
craving to enjoy an object—a craving which cannot be 
diverted by other desires. This taste also varies with its 
objects. 

These three kinds of jivas or individual souls are 
Infinite in number in each kind. 

Single-soul view or Atrnadweita rada 

The exponent of single-soul view assert that there 
exists only one single bouI that the existence of 
multiplicity of souls is unreal and that the appearance 
of multiplicity of souls is due to limiting adjuncts such 
as body, mind, etc., in the same way as the moon 
reflected in myriads of waves appears many and in the 
same way as the soul of Saubhari though only one, 
appeared to be fifty in fifty different bodies. In 
support of their view, they quote the following and 
other vedintic texts : ‘There is no duality here ; he who 
sees multiplicity of souls revolves in samsira.” 1 

“ Though existing in his own body and in the body 
of others, the Stma or soul is really one homogeneous 
intelligence in essence and those who see duality do not 
see the truth. 


1 . 
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“ If there were any other person different from 
myself, then we can say * this myself* and * that ocher n . 

“ Such myself and such thou, and he and all the 
rest, is itman. Therefore abandon the illusion of 
difference. ”* 


Refutation of the single-soul theory. 

This view is untenable and unsound as it is based 
on the ignorance of the two kinds nf adwaita expounded 
in $astras, namely brahmidwaita and jlvidwaita. The 
former is called prakari-adwaita and the latter, prakira- 
adwaita. The former means that the prakiri or qualified 
Brahman is one without a second, having neither 
superior nor equal; and the latter means that Brahman 
has countless individual souls similar to one anothe r 
as his prakira or mode. A significant factor which we 
have to notice in scriptural texts wherein Brahman and 
the cosmos are expressed in co-ordination in identical 
propositions is that the reason for so expressing them, 
consistent with all other texts and authorities is also 
generally given in those texts themselves. The reason 
given is that Brahman permeates and pervades the 
whole cosmos as its animating vital principle. Texts 
such as: “ By entering and pervading. Brahman unfolded 
it3elf into all sentient and non-sentient objects with 
various names and forms” 1 “ By permeating and 
pervading inside and outside every cetana and acetana- 
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sentient and non-sentient object, Brahman expanded 
itself into illimitable space meaning all objects. 
Therefore all these objects present, past and future are 
Brahman. M1 “ You pervade all; therefore you are all”*. 
“Since the infinite God is all-pervading, I am He.”* 
“ All this universe, being animated by the 
universal soul has Him as its life principle”. 1 2 3 4 5 — 
texts such as these ascribe the permeating, pervasive 
and animating aspect of Brahman as the reason for the 
co-ordinate expression of Brahman and the cosmos in the 
above identical propositions. Since such identical proposi¬ 
tions signify Brahmadwaita and refer to one and the 
same objeot, prakari, qualified by two different modes or 
prakSras ; since multiplicity of prakSras or modes are 
specifically and unmistakably taught by several texts ;* 
since the denial-texts such as: ‘‘there is no duality here*”, 
being only auxiliaries to the above-mentioned texts of 
oneness or identity, deny only that duality which is the 
very opposite of the aforesaid oneness, namely, prakari- 
aikyam; since every denial refers to cases other than 
those already asserted ; since, in the present case, the 
denial refers to oases outside the qualified object, that is, 
refers to the duality or multiplicity of prakSri other 
than the Brahman already asserted in unmistakable 
language such as: “It willed, ‘Let me become many* and it 
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became many ’ Y '> and aince specific texts such as: 

“ there is no being superior or equal to Brahman”*-deny 
the existence of a being superior or equal to Brahman,— 
Brahmldwaita means praksri-adwaita. 

Similarly, jivadwaita does not mean the non¬ 
existence of a second jiva or individual soul. It does 
not deny the existence of multiplicity of souls asserted 
by several texts 6uch as: "the chief among the eternal 
sentient beings, who satisfies their desires.” 3 If you do 
not admit the existence of multiplicity of souls asserted 
by several texts, you are driven to several absurdities. 
The texts which teach the existence of several classes 
of souls, embodied souls, liberated souls, etc., and thoee 
which enjoin on the embodied souls, several acts and 
injunctions for the attainment of liberation would become 
purportless and vain like the roarings of the ocean. The 
texts such as: "The jiva or soul is neither a god, nor 
a man ; nor a beast nor a tree, etc. They (godhood, 
manhood, beasthood, treehood, etc.) are varieties of 
bodies,” 4 specifically deny to the self only the 
state of being a body, ferlratva or pritqta aspect as 
aforesaid. These texts do not deny the existence of 
several souls embodied in those bodies. Moreover, even 
after liberation the liberated souls are said to attain not 
identity but perfect similarity with God.* For the above 
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reasons * jlvadwaita ’ means only praklra-adwaita, 
Le. similarity of countless souls which form the prakara 
or mode of Brahman, in the same way as similarity of 
grains of paddy axe collectively referred to as : * this is 
paddy ’. In such oases, the use of the singular ‘paddy’ 
means ‘ belonging to the same class, variety or 
species’. In the texts quoted by the advocates of 
the single-soul view, e. g. ' there is no duality 
here’, etc., what is really meant, is this ; Since the whole 
cosmos or universe is the effect of Brahman and is as 
such, pervaded and permeated by Brahman as its 
animating inner principle, it is considered as a single 
whole animated by it; and what is denied is that duality 
or multiplicity which is the very opposite of what ha* 
been asserted, but not the same duality or multiplicity 
which has been asserted by texts such as : 4 God willed, 
let me become many, and He became ’r.any’. Otherwise, 
it would be childish to teach first what is not knowable 
by other means of knowledge and then to deny the same 
thing afterwards. That Brahman by its will unfolded 
itself into this cosmos of multiplicity of souls and matter 
is not knowable by any means of knowledge other than 
t Vedantio texts. 

As regards the stanzas quoted from Vi$gupura$a, 
the context in which these stanzas are expressed, 
will throw a flood of light on their real meaning. Adi 
Bharata, or Ja<Ja Bharata as he was afterwards called, 
was once a king. He gave up all worldly desires and 
his kingdom, retired into a forest, became a true ascetic 
and devoted his life to the worship and contemplation of 
God and practised yoga. On the banks of a river he saw 
& kid of an antelope and its dying mother, took pity on 
the motherless kid, carried it home and brought it up 
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lilrft his own child. He forgot his meditation on God 
a.tm 3 while dying, thought only of his foster-child, as a 
result of whioh he was bom an antelope in the next birth 
but with all the recollections of his previous birth. In 
the third birth he was bom a Brahmin in a pure family 
well-versed in yoga. He had full knowledge of his 
previous births and was proficient in all branches of 
knowledge. He realised that he was different from his 
body and saw all creatures as equal. He possessed 
extraordinary knowledge ol all kinds, untaught by any¬ 
body. Since he had reached the height of yoga, and was 
immersed in it, he did not perform actions like others 
according to var$a and Stframa. He would laugh within 
himself and mutter words like an idiot. He purposely con¬ 
cealed his powers from ordinary mankind for, if he mani¬ 
fested them, people would respect him and such adoration 
would cause his downfall in yc^a. He pretended to be 
an idiot and covered his body with dust and dirt all 
over. At that time, one day. King SauvirarSja being 
carried on a palanquin, was going towards sage K&pila 
to learn mok$a dharma. This yogi was commanded to 
bear the palanquin. While the other bearers of the 
palanquin took fast steps, this yogi took very slow steps. 
The other bearers complained to the king. The king 
asked the yogi: “ You appear strong and stout. Are 
you fatigued by carrying the palanquin only a short 
distance ?” The yogi replied: •* I am not stout; nor do 
I bear the palanquin, nor have I fatigue. I am different 
from the body. Myself, yourself and likewise other selves 
are carried by the elements transformed into our bodies. 
This false identification of itman with the body is co mm on 
to all beings (souls) from Brahma downwards to the 
lump of grass. In the case of all creatures (souls), as in 
the case of my own self, which are nbt collections of 
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parts, there is no increase or dpcreas*- Therefore, .ny 
self is neither visible, nor is stout, nor does it carry a 
palanquin.” We thus see that from the very beginning, 
the sermon is based on the real distinction between the 
one self and other selves or jivas which are spoken of 
as separate entities and the further teaching is carried 
on with a view to inculcate the difference between body 
and soul. Consistently with the above teaching and 
consistently with other Vedantic texts, we have to 
interpret the stanzas contained in the succeeding 
portions of the teachings. In the end, the king was 
advised to give up the illusion of dissimilarity among 
souls based on the real dissimilarity among bodies. 

Now, we shall examine the first stanza quoted at 
page 87 supra : “ Though existing in his own body 
and in the body of others, the Stman or soul is really 
one homogeneous intelligence in essence; and those 
who see duality do not see the truth Since all atmas 
or individual souls are alike in being homogeneous 
knowledge in substance, (jSSnaikakira), the notion that 
they are different in kind as man, god, beast or tree due 
to their connection with material bodies is false. The 
denial of duality means the denial of duality in species or 
kind. The collection of similar jivas is denoted by the word 
ekamayam, one homogeneous substance in the singular; 
and the various kinds of bodies are denoted by the word 
dehe$u, * bodies ’ in the plural. The reason for expressing 
the souls in the singular is that the species is 
only one; and the reason for expressing the bodies in the 
pbiral is that there are varieties of the species of bodies. 
The stanza thus means that all souls tenanting varieties 
of wonderful bodies of god, man, beast, tree, etc., are 
all similar to one another. Sinoe multiplicity of souls is 
taught by Vedanta texts and since similarity of souls is 
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also asserted by them, it is not proper to deny the fact 
that the souls are different as entities. Lord Kf$$a 
holds only this view when he says: ‘‘Wise men of 
discrimination possessing knowledge of the real nature 
of itman see similarity in the being (swarupa), of all souls 
alike and dissimilarity in their material bodies of dog, 
dog-eater, cow, elephant. Brahmin and a man of learning 
and modesty: they see that all souls are similar in being 
homogeneous knowledge in substance.” 1 Those who see 
similarity in souls as mentioned above, while practising 
the means for liberation, conquer samsara or material 
existence. When their minds are riveted on the 
similarity of all souls, their minds are riveted on the 
pure soul, brahman, purged of all impurities due to 
material connection. And the conquest of samsira is 
nothing but dwelling in pure atman. Those who 
meditate on the above similarity of souls, get liberated. In 
the light of this stanza of the Gita, we have to interpret 
the stanza of Vi$$u Purina. The words * in his own 
body * and * in the body of others ’ occurring in this 
stanza are very significant. They mean that though 
existing in his own body and in the bodies of others, 
Le. though existing in dissimilar bodies, the soul is one 
i.e. similar. In respect ot individual souls, apart from 
their bodies, the distinction of ‘ one’s own ’ and ‘ of 
another’ is clearly made in this stanza. Therefore, 
the expression, ekamayam, must necessarily mean similar 
in kind (samana). 

The second stanza quoted there at page 88 Supra 
literally means: “If there were any other person different 
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from me. Oh! King, then we can say * this myself ’ and 

"that other”. Even here, oneness of soul is not meant; 
for we do not use the different words para and anya, 'other 
and ‘ another together referring to the same object. 
Here para means a soul different from oneself ; for, while 
admitting the existence of an atman or soul different 
from his own self, the speaker, namely. Yogi Bharata, 
denies anyatva, otherness to the other soul. And since 
the other soul is also of homogeneous knowledge- 
substance, the word 'anya* (‘other’) means 'different 
from the homogeneous knowledge-substance. The 
stanza, therefore, means: H there were any atman 
or soul other than myself which is differently constituted, 
which is different in substance from me, that is to say, 
not homogenous knowledge unlik e myself, then it will be 
possible for us to say, ‘ I am constituted of this substance 
and the other is constituted of a different substance. 
But, it is not so; for all souls are constituted of the 
same substance, knowledge. 

The third stanza quoted above at page 88 supra 
closes the sermon. ** Such myself, i.e. myself of that kind, 
such thou, i.e. thou of that kind, and he, and all this rest, 
is atman; therefore, abandon the illusion of difference”. 
The words ' of that kind ’ repeated thrice as an epithet of 
' myself * yourself * and ‘ of the rest', refers to the 
-aforesaid homogeneous knowledge-substance, and ‘myself’, 
‘thou’, ‘he’ and the ‘rest’ used in co-ordination in 
identical proposition refer to substances which are 
constituted of the same homogeneous knowledge- 
substance. The king is taught to abandon the illusion 
of dissimilarity among individual souls based on the dis¬ 
similarity really existing among heterogeneous bodies 
j tenanted by those souls. If you do not interpret in this 
.way*;. -the expressions ‘I’, ‘thou’, ‘he’, ‘this’ and 
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* all the rest ’ (aham, twain, sah, sar^ametat), terms used 
in the course of the teaching of the soul as being 
different from the body, would be inconsistent. 

If you hold that there is only one soul, you cannot 
explain the actual fact that while one person is happy, 
another person is miserable. If happiness and misery 
were to abide in the same abode at the same time, one 
and the same person should experience both pleasure 
and pain together. Since happiness and misery are 
determined, Le. happiness is for some and misery is for 
others, there must be multiplicity of souls. And if you 
argue that difference in bodies is the cause of the 
different experience, by one and the same soul, of pleasure 
and pain at the same time, then your argument must 
apply to the case of Saubhari and others, who assumed 
fifty bodies at the same time. But in their case, the 
experience through one body was the same as the one 
through other bodies. They experienced either pain 
alone or pleasure alone through the fifty bodies, but not 
pleasure through some bodies and pain through other 
bodies. The difference in bodies is not, therefore, the 
cause of determination of pleasure or pain* You may 
here ask, if the difference in bodies is not the cause of 
determination of pleasure or pain, should we not remem¬ 
ber in this birth our experiences of previous birth, 
though that body is different from the present body* 
The answer is that the absence of recollection is due 
either to the non-origination of impressions (samskara) 
or annihilation of the same. 

There is another absurdity in holding the single¬ 
soul view. The phenomenon, that some souk are revolv¬ 
ing in the wheel of samsira taking thousands of births 
and deaths and that other souls M ko £>uk& and Vamadeva 
are liberated from* bondage, would become untrue* 
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Moreover, one person should not approach another person 
as his guru or preceptor. There should be no disciple 
and no preceptor. And further, the creation of this 
world with inequalities would become meaningless. You 
are confronted with this phenomenon in the universe 
that some persons are happy, while others are very 
miserable, and yet others have mixed experience of 
pain and pleasure. This phenomenon cannot be 
explained by the advocates of the single-soul view. The 
basis for the creation of inequalities in life is the 
existence of multiplicity of souls and the difference in 
their karma. 

Moreover, this single-soul view is in conflict with 

several texts which assert multiplicity of souls. You 

oannot argue that the texts refer to artificially existing 

difference (aupidhika bheda) or limiting external adjuncts 

in samsira, such as god, man, beast, tree, etc., and internal 

adjuncts, such as mind, desire, anger, etc; for, there is 

difference even in the state of liberation. Texts such as— 

“ The eternally liberated souls always enjoy Him ”* •* By 

this means they attain my similarity”.* “He is the 

ultimate goal for all released souls.* “ In that divine 

world those souls shine forth boing freed from all bondage 

of material existence. ”*—teach the existence of 

multiplicity of souls even after liberation. The 

state of liberation is that state in which all limiting 

external adjuncts (upSdhi) of godhood, manhood, beast- 
1 - - - - — ______ 
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hood, treehood, etc., and internal, oi desire, anger, 
aversion, etc., are got rid of, and the souls shine forth 
in their natural qualities, with perfect similarity among 
one another and without cause for becoming dissimilar, 
but remaining for ever as separate entities. They shine 
forth as separate entities without any dissimilarity what¬ 
soever, like golden cups, diamonds and grains of paddy 
which have perfect resemblance in shape and weight 
entitling them to be called as one in collective expressions 
such as ‘this is one golden cup’, ‘this is one diamond’, and 
' this is one paddy ’. For the above reasons, the single-soul 
theory is untenable. 

Jlva-Brahma ideatUy theory 

The above discussion about the single-soul theory 
takes us on to the consideration of jlva-Idwara identity 
theory with which it is very intimately connected. The 
advocates of this theory, in utter disregard of perception 
and quite against actual experience, impose on them¬ 
selves Godhood and fancy that they themselves 
are God or liwara. Nay, they preach this identity to 
others as gospel truth. Since we have established 
difference in general and also multiplicity of souls, 
this theory ipso facto stands condemned. Nevertheless, 
we shall examine this theory in detail. We ask the 
advocates of this theory: “How do you know the 
existence of Godhood in or for the individual soul ? Is 
it by virtue of sensuous perception, or is it by virtue of 
strong irrefutable reasoning, or is it by virtue of 
VedSntic texts ?" And there is no fourth alternative. 

You cannot say it is known by sensuous perception; 
for the experience of all of us is that our selves are 
perceived as different from God. And if you auk us, 
how can you, without the knowledge of God, establish 
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the self aa the very opposite of Godhood or Godhead as 
non-Godhood or non-Godhead, we answer as follows: 
The persons who have known God through scriptural 
texts have established that the self is different from God. 
Moreover, you need not necessarily cognise an object by 
direct perception beforehand in order to cognise in your 
self the difference or non-identity of that object. 
For example, you do not perceive Mount Meru by your 
senses. Nevertheless, you can safely assert that your 
self is different from Mount Meru. NaiySyikas also say 
"In the perception of mutual non-existence, the sub¬ 
stratum or adhikar&Qa must be perceptible. Hence the 
difference from ghouls etc. that exist in a pillar and so 
forth is also indeed perceived by the eye”. 1 In the anwie 
way the difference from God (i.e.) non-Godhood, that 
exists in the individual soul is also perceivable, as the 
self is perceivable to the self. Even those who do not 
know God, know themselves to be impotent and power¬ 
less, non-Ifwara, non-God i.e. different from God, as 
and when their desires are not fulfilled and, as and when 
their miseries are not got rid of at their will. And you 
cannot argue that our experience is not, ’I am not God.' 
Fcr, in respect of matters impossible to be accomplished 
by us, we do certainly experience that we are impotent 
and that we are not Almighty and therefore, different from 
God or, at any rate, that we do not possess the qualities 
of the Almighty. Thus we, embodied souls, entangled 
in karma, having several obstacles preventing the fulfil¬ 
ment of desires, being always affected by ills of body and 
mind, ot by distress caused by beasts, birds, men, serpents, 
demons, eto. or by elements, water, fire, wind, lightning 
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and so forth, hoping to get rid of them by wordly means 
or by means laid down in jastras, do experience at every 
moment that our non-Godhood is independently and 
separately established by perception and mutual 
inference. And there can be no reason or propriety 
which can establish the identity of the jiva with Brahman. 

By the above reasoning, the second alternative, 
namely, that the existence of Godhead for jiva is known 
by strong irrefutable reasoning, stands refuted. For, as 
in one’s own body, in other bodies also, the existence of 
misery, pain and other insuperable ills, proves that the 
jiva is different from God. The non-Godhood is percep¬ 
tible by each soul. The syllogism will be: the ‘jiva is 
different from God, as he is a cetana’ 1 . The jiva-Ijwara 
identity theory is moreover vitiated by the logical fallacy 
called bldha (i.e.) being refuted by more powerful means 
of knowledge. In this case, the knowledge derived from 
perception that the jiva is different from God being more 
powerful, the statement or logical proposition that the 
jiva is God, stands condemned. 

The third alternative, namely, that the existence of 
Godhead or Godhood for the individul soul is known from 
Vedantie texts, is also untenable. For, some Vedantic 
texts declare specifically the difference between jiva and 
God. 8ome other texts teach the existence in Brahman 
of qualities diametrically opposite to those ftv»'ni.ing in 
the jiva. Yet other texts teach the existence of such 
relationship between Brahman and jiva as assumes the 
difference between jiva and l£wara. And there is a 
fourth class of texts which teach the difference between 
them, existing even after the liberation of the embodied 
soul. 
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Texts of the first kind such as: “ The Lord is 
pleased when the jiva sees the Lord as different from 
him ”. 1 “ Know the bouI to be different from its con¬ 
troller the paramatman.”* “ Two birds of inseparable 
companionship, namely the jiva and Iswara embrace 
the same tree, namely the body; one of the two, 
the jiva, eats the fruit of the tree, Le., the result of 
karma, and the other, Igwara, shines forth without eating 
the same.”' “ The inandamaya or ISwara is different 
from that vijn9namaya or jiva”. 4 “The msyi, wonder- 
maker, God, creates this world out of this prakfti or 
matter; and the other, that is, the jiva, is entangled in 
this prakfti of wonderful powers”.' “Different from 
the embodied soul, k$ara, and different from the liberated 
soul, akgara, is the supreme puruga, paramatman; ”*— 
expressly declare the difference between jiva and 
livara. 

Texts of the second kind such as: “ He who is the 
knower of all things in all their aspects”. 7 “His 
suf>erior powers are heard to be various and natural; 
and bo are His knowledge, strength and deeds.” 1 “He 
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is the cause of all and the Lord of the jlvas who are 
masters of their body, sense, organ, etc.” 1 “ Him who 
is the supreme and highest Lord of all lords. Him who 
is the supreme and highest God of all gods. The highest 
Overlord of all lords.* “ All jivas are by nature serv ant s 
of paramatma. ”* “ If you desire to rise and evolve, 

and if you desire your own well-being, always remember 
that you are a servant and that God is your master.” 4 — 
teach that God is possessed of characteristics whioh 
are diametrically opposed to those of the jiva. 

Texts of the third kind such as: ‘‘ Just as your soul 
is within your heart, the all-pervasive soul is within your 
bouI”.* “ He who resides in the jiva, whose body is the 
jiva ” 4 -teach the body-soul relation ship between the 
jiva and liwara, which assumes the existence of 
difference between them. 

Texts of the fourth kind such as: “ The liberated 
soul enjoys both Brahman and its qualities”. 7 “ When 
the jiva realises Brahman, he casts off merit and demerit 
becomes pure, freed from the taint of prakfti or matter 
and, after liberation, attains extreme likeness or 
similarity of Brahman ”.* “ By this knowledge they 
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attain my complete similarity ” l teadf 1 the difference 
between jiva and Brahman after the jiva’s liberation. 

When the truth, namely the difference between 
jiva and Brahman, is thus ascertained by perception 
and inference and is also supported by Vedantic texts 
as aforesaid, all expressions of co-ordination of jiva 
with Brahman in identical propositions and expressions 
of identity between the two, must be understood 
to mean, in the secondary sense, viz., the relationship 
between the owner and the object owned or body-soul 
relationship. If you do not admit this position, several 
texts which appear to declare identity of matter 
(prakfti) with Brahman (like those which declare 
identity of jiva with Brahman) will, likewise, force 
you to accept the absurdity of identity of matter 
and Brahman. You have no escape. Vyasa himself 
faces this point, namely expression of co-ordinar 
tion of jiva and Brahman in identical proposition, and 
gives out the view of Kafekftana as his own with full 
approval. 1 “ Since paramStman abides within the jiva 
who forma His body, as his animating life principle, 
the words denoting the jiva really oonnote Brahman. 
So opines Scarya Ki4akftsna” s We have already 
seen that the word ‘ jiva ’ denotes not the individual 
soul only but goes so far as to connote paramatman. 
The sBtrakira, Vyasa, adopts the view of 
Kldalqtsna since he finds that only when interpreted 
in the exclusive sense of body-soul relationship, the 
jiva-Brahman identity is consistent with all texts 
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whetner they teach omniscience and other auspicious 
qualities of Brahman, or whether they teach the 
mftanfl of liberation for the depressed jiva groaning in 
grief and ignorance, or whether they teach creation 
or re-absorption, or whether they teach the identity of 
the cosmos with Brahman. 

The solitary stanza of the Gita which appears to 
favour the jivarBrahma identity theory and on which 
the advocates of that theory confidently rely, namely, 
“Qht Bharata, know that all k$etrajnas (individual 
souls) in all bodies abo to be Myself 1 ” does 
not, in fact, favour them. For, in the light of the 
above discussion, the stanza as follows: Know 

that the individual souls called k§etraj9as, residing in 
all bodies of god, man, beast, tree, etc. having knowledge 
as their essence or chief characteristic, ore Myself, tb?.t- 
is to say, know that they an animated and permeated 
by Me as their life principle. Just as the body, by 
nature, being only an adjunct of the soul, is inseparable 
from it, and can, therefore, be expressed only in co¬ 
ordination with it in mi identical proposition (sSmSni- 
dhikarapya) so also the body and its soul, being by 
nature My adjuncts are inseparable from Me and can, 
therefore, be expressed only in co-ordination with Me 
in identical proposition. Thiw residing of Rr«.hmi>.n in 
all jivas as their permeating soul and life principle, is the 
basis for expression of co-ordination in identical 
propositions. A significant factor which we have to 
notice in respect of expressions in co-ordination in 
identical propositions in Chapter X of the Glti, called 
vihhhtiyoga adhylya is this. From stanzas 21 to 38 of 

« ~ 9 m ■ e . ■ p ■ l ■ ■ 1 i ^ - 



JIVA-BRAHMA IDENTITY THEORY • 105 

this chapter we find that the best^objects of God’s 
vibhuti are enumerated as specimens thereof and they 
are all expressed in co-ordination with Him. Before 
and after these stanzas, the ground for so expressing 
in co-ordination is stated: “ I abide within all 
creatures who form My body, (i.e.) I reside in their 
hearts as their animating life principle.” 1 2 This 
occurs before stanzas 21-38. And again, the stanza: 
“ There are no creatures which are not animated 
by Me who am their life principle” 3 occurs immediately 
after these stanzas. Thus the ground stated, before 
and after, is that God is the antaryimin or inner life 
of the things illustrative of His vibhoti. It is clear from 
this analysis that whenever Lord Kjg^a identifies 
himself with another object. He does so as He is its 
inner life principle, that is to say, as that object is His 
body. Now, applying the same principle to the solitary 
stanza cited above, we find that the sentence: “ Know 
that the kgetrajfia is also Myself ”* can only mean that 
the kgetrajna or the soul is My body controlled by Me. 
It cannot mean, as the advaitin thinks, that Brahman 
is really identical with the soul. The. jivapBrahma 
identity theory cannot find any support in that stanza 
of the Glti. 

On the contrary, the whole teaching of the Gitl is 
based on the existence of multiplicity of souls. In the 
very beginning of the teaching, which commences from 
stanza 12 of Chapter n, a death-blow is given by Lord 
Krgtya to the above-mentioned two theories, namely, 
the single-soul theory and the jlva-Brahma identity 
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theory. The £loka means: “ It is .Ml true that I, the 
Overlord of all, did not exist in the past, before the 
present time, during beginningless time; it is not true 
Oh! Arjuna, that yourself and, these kings fLe.) the 
rest of jivas or ksetrajnas controlled by Me, did not so 
exist in the past. And it is not true that I, yourself, 
and the rest of you (i.e.) all of us, will not, in future, 
exist during all time to come”. 1 Just as it is indubi¬ 
table that I, the Supreme Soul and Lord of all am 
eternal, in the same way, it is equally indubitable 
that you k§etraj3as or individual souls are also 
eternal”. We have closely to examine this jloka. 
Lord K;;Qa Hi mself teaohes that the multiplicity of 
souls is different from the Lord Himself and they 
are also different from one another. We have to 
bear in mind the context. Instead of having righteous 
indignation towards his enemies, towards itatSyins, 
(villains, who sank into the lowest depths of moral 
degradation by trying to kill the Pag^avas by fire, poison, 
etc-, and by secret means), Arjuna had misplaced his 
affection and struck with pity, got himself confounded, 
and thought, in his ignorance, that fighting, which 
was really a duty cast on a Iqatriya (warrior) was 
a sin (adharma), and that it should be avoided at 
any cost. He beoame bewildered. He broke down in 
mind and body, and not knowing what to do, fell 
at the feet of the Lord to enlighten Him. To dispel 
the darkness of ignorance which spread over His 
disciple, Lord K^pa begins to enlighten him from 
this jloka onwards. Lord is omniscient, not 

ignorant. He teaches truth, not falsehood. He guides^ 
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not misguides. The first point in his teaching is the 
eternity of individual souls as distinguished from 
the perishableness of their bodies. In the teaching 
of the eternity of souls, souls which are real 
entities and whose eternity is likewise real, the 
expressions “ I ”, “ you ”, “ these souls ”, “ all of 

us”, aham, tvam, ime sarve, vayam, are used to 
emphasise the real distinction between Lord 

Ktsqs and the individual souls and the real distinction 
among the individual souls themselves- The advaitin 
cannot argue that the distinction taught is one resulting 
from upidhi or limiting adjunct like the body, mind, etc.; 
for, according to him the multiplicity of souls is 
unreal. And, therefore, while teaching the existent truth, 
reference to non-existent and multiplicity of souls is 
improper That the distinction of souls spoken to by 
Lord Kf$9a is real, is borne out by texts such as : “The 
chief among the eternal souls, the intelligent among 
intelligent beings, chief (one) among many, who fulfils 
their desires It cannot be argued that the teaching 
of distinction is based on th6 appearance of distinction 
due to nescience, ajSsna, for, the Teacher is the parama- 
purusa. Supreme Being Himself, who sees things as 
they really are. Therefore, according to the advaitin, 
He has realised His own self to be * attributeless 
changeless, eternal knowledge’, nirvi$e$a kQtastha nitya 
caitaoya. By ' attributeless ’ (nirviiega), the advaitin 
means, absence of distinction of any kind, i.e. distinction 
within oneself, distinction from allied things, and 
distinction from foreign or alien things. The distinctions 
existing within a tree, as root, branch, trunk, leaves, 
-flowers, fruits are distinctions within oneself (svagata). 
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The distinction existing in one tree from another tree 
is distinction from allied things (sajgtiya). And the 
distinction existing in a tree from stone, rooks, etc., is 
distinction from alien things (vijltlya). These three 
kinds of distinctions do not exist in ~Ri n.hmn.Ti. If 
Brahman were to possess attributes, it would be different 
from its own attributes. There would be distinction 
within itself. Since Brahman has no attributes, it is 
devoid of distinction within itself. If there were any 
soul other than Brahman, then Brahman would be 
different from that other soul and Brahman would have 
distinction from allied things. Since Brahman is the 
only soul, it is devoid of distinction from allied things. 
If there were any object other than Brahman, matter 
and the like, (i.e.) a non-soul substance, then 
Brahman would be different from that substance, 
Le. it would have distinction from alien things. 
Since the whole universe or cosmos is unreal and 
since no substance other than Brahman really exists. 
Brahman is also devoid of distinction from alien 
thingB. By the above self-realisation, the Lord has 
risen from and shaken off all nescience and the effect 
thereof, and it is preposterous to say that the Lord 
sees difference consequent on His nescience and there¬ 
upon preaches difference to Arjuna. You cannot argue 
that the Lord, though possessed of the knowledge of 
oneness of self, itmaikatvajSSna, may still, owing to 
vSsanS or tendency, continue to see the difference 
although the difference is sublated, as per the advaitin's 
theory of badhita anuvytti (continuance of what is 
sublated or destroyed), in the same way as a man 
affected by cataract of the eye continues to see two or 
more moons in spite of his unshakable superior knowledge 
that the moon is only one; and in the same way as a 
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black cloth of ten yards folded into a book size and 
burnt afterwards, though appearing like a doth with all 
its folds, does not serve the purpose of a doth, the 
continuance of the sublated knowledge of difference does 
not entail bondage. This argument is untenable. For, 
mirage, etc., first mistaken for water and correctly known 
afterwards as mirage, though still deceptive in appear¬ 
ance does not induce a person to fetch water therefrom 
in a pot* In the same way, knowledge of difference 
though continuing even after Bublation or destruction, 
cannot entail preaohing to others as there is 
unshakable certainty that it relates to unreal thingB. 
But the phenomenon of cataract as an analogy 
is entirely different. In the case of a cataract, 
though the knowledge of oneness of the moon is 
unahakably certain, the cause of the appearance 
of double or treble moon, namely the cataract, is real; 
and it is a physical or physiological oause which cannot 
be sublated or destroyed by any amount of preaohing 
or knowledge except by a physical operation of the eye. 
If the doctrine of ‘continuance of what is sublated', 
badhitinuvftti, were to be applicable to Jtfvara, then. 
He must first be deemed to be an ignorant being who 
afterwards gained knowledge of i istras and of oneness 
of self. It would be absurd for, it does violence to 
texts such as: “ He who is the knower of all things'in 
all their aspects” 1 : “ His knowledge, strength and powers 
are natural and are - in a variety of wayBi :”* “ Oh t 
Arjuna, I know all things of the past, present and future; 
but nobody knows Me.”* 
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Moreover, even supposing for the sake of argumeo 
that the doctrine of ‘ continuance of what is sublated 
is correct, and that the knowledge of multiplicity c 
souls still continues even after the attainment o 
unshakable knowledge of oneness of atman in the cm 
of I $ vara or in the case of the present hierarchy o 
advaitic preceptors who profess to spread the knowledgi 
of oneness, the jlva-Brahman identity theory lands om 
in another absurdity. To whom does the preceptor, goo 
or man, preach this wonderful theory ? Remember that 
the preceptor is absolutely certain about his doctrine, 
namely that there is only one soul and that a second 
soul does not exist. If you answer that the preceptor 
preaches this doctrine to the reflections of his own 
image, namely Arjuna and others, disciples as they are 
called, the answer is absurd. For unless a person is 
insane he will not so preach. The preceptor in the case 
of the Gita is not insane. He is aware that the 
reflections in the mirrors, etc. are not different from 
his own image. The doctrine of * continuance of 
what is sublated ’ which we granted for the 
sake of argument, cannot be seriously maintained 
by the advocates thereof. The knowledge of diffe¬ 
rence must be destroyed only by the knowledge of 
oneness, just as light alone destroys darkness. If 
light cannot destroy darkness, nothing else can 
destroy it. If knowledge of oneness cannot destroy 
the illusion of difference nothing else can destroy it. 
According to the advaitin, the cause for the conti¬ 
nuance of the (illusion) knowledge of difference after 
generation of unshakable knowledge of oneness, is the 
old bhSdavasana or tendency to see difference. This 
tendency being admittedly unreal, it has already.disap¬ 
peared by the,origination of tbe knowledge of’,oneness# 
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According to him, illusion and ijfcher unreal thin^°> can 
be destroyed only by knowledge. If it is segued that 
even after the origination of the knowledge of oneness, 
this unreal vasana or tendency to see difference does not 
disappear, then nothing can destroy it and it must 
continue for ever. It is childish to argue that the 
knowledge of difference, which is the result of the bheda 
vasana, the tendency to see difference, though uprooted, 
yet continues to exist; for it would be like trying to 
establish a result without a cause. The destroyer 
knowledge and the illusion cannot co-exist. The 
right knowledge and wrong knowledge about the 
same thing, cannot exist together. But in the case 
of the cataract analogy the false appearance of double 
and treble moon co-exists with the destroyer-knowledge, 
namely, that the moon is only one; for, the cause 
cf the false appearance of two or more moons is a 
real, physical or physiological phenomenon called 
cataract, as opposed to the unreal nature of the cause 
of the knowledge of multiplicity of souls, viz. the 
vasana or tendency to see difference. The physical 
cataract, is not destroyable by any amount of knowledge, 
^ and therefore, it continues to exist, and to produce 
the false appearance of moons and it is co-eval with 
the true knowledge of oneness of the moon. In the 
case of the cataract, therefore, the continuance of false 
appearance of moons is not inconsistent; but the 
knowledge of false appearance of moons being affected 
by more powerful means of knowledge, does not 
produce a sentimental fear or any other result. In 
the case of the advaitic preceptor, the knowledge of 
multiplicity of souls having been completely destroyed 
by the knowledge of oneness along with the 
object of such perception (i.e.) manifold Objects, and 
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along with its cause, namely, the tendency to see 
difference, all of them being unreal,-the doctrine of 
‘continuance of what is sublated’, cannot be maintained. 
Therefore, in case of I i vara and other modem preceptors 
who profess to teach jivarBr&hman identity, we have to 
conclude that if they possess knowledge of oneness, the 
seeing of multiplicity of souls and the resultant preaching 
to one of them cannot happen; and if they do not possess 
knowledge of oneness, then their nescience and its cause 
still subsist (Le.) they being ignorant, they cannot preach 
the truth to others. Moreover, in the case of the preceptor, 
.since he and his disciple are one, and since the true 
knowledge of oneness has already destroyed nescience and 
its effect, the preaching to a disciple is purposeless. For 
the above reasons, the jiva-Brahman identity theory 
is untenable even on the basis of the Gita. 

If we tackle the question as to the relation of the 
individual soul to Brahman in the light of the Vedanta 
sfttras of Vyisa, we are driven to the same conclusion, 
namely that the jiva-lfvara identity theory is 
untenable. Do the sQtras indicate anywhere that their 
author held Sankara’s doctrine according to which the 
jiva is in reality identical with Brahman and is separated 
from it, as it were, only by a false surmise due to avidys, 
or do they, rather, favour the view that the souls, although 
they have sprung from Brahman, constitute elements of 
its nature, and yet enjoy a kind of individual existence 
apart from it! This question is, in fact, an aspect of the 

maya question with which we shall deal at length later 
on. At present we shall deal with this aspect alone. 
To sum up: 

(1) The sfttras in which the size of the soul is dis¬ 
cussed, IL 5-20 ‘ onwards, can hardly be understood in 
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Sankara’s sense. They can hardly mean that the jiva is 
identical with Brahman. We have touched this point 
before. 

(2) We have seen that the important 
sQtra 1 in which the jiva is distinctly said to be 
a part of Brahman, am$a, only deals with body-soul 
relationship. Sankara most arbitrarily explains it 
to mean ‘like a part’, (am£a iva,) while Ramanuja is 
able., to take the sutra as it stands. Part-whole 
relationship would be inconsistent in Sankara’s 
doctrine; for, according to him , both jiva and I $ vara 
are falsely imposed on the substratum of Brahman 
which is mere existence, by avidyS, like the illusion of a 
snake or floor-cleavage imposed on the substratum of a 
rope or earth. The part-whole relationship cannot exist 
-between two things which are unreal. Although jiva and 
13vara may be said to spring from limiting adjuncts, small 
and big, they cannot be related as part and whole in the 
same way as a big pot and small pot are not related as 
part and whole. In that view, the iruti text: ' All 
creatures in this universe form a fourth part of Brahman’,’ 
and the Gita text: * the eternal jivas are a part of me” 
will be inconsistent. The attributelees Brahman of 
homogeneous intelligence cannot be the whole of 
which jivas are a part; for a pillar which is, by 
illusion, mistaken for a man cannot be considered 
to be a whole of which the man is a part. The 
context deals with the actual relationship existing 
between the jiva and 14vara. The interpretation of the 

1* afart Vlft I Br. SOI. 

H. 3-42. 

2. <n$s?T fangnfa I Puruia Sokta. 

3. utafei) aty pgi; fHKW: I B. G. 15-7. 
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word am4a as amsa iva to mean like a part, by giving a 
secondary meaning (lak^aga) while the primary meaning 
is possible, is not allowed in 4sstras. Sankara interpr et s 
the sutra 1 2 : 'And it is a mere apparent argument ’ 
[as translated by George Thibaut, VoL XLVUI Sacred 
Books of the East Series] 1 as setting forth pratibimba- 
rada according to which the individual soul is merely a 
reflection of Brahman. But how can Buch an interpre¬ 
tation be reconciled with sQtra 42 ibid which says 
distinctly that the soul is a part of Brahman? This 
pratibimbav&da in its turn presupposes mayavada for 
which there is no warrant anywhere in the whole range 
of VedSntic texts. Invisible substances like Brahman 
can have no reflections; and invisible souls cannot be 
reflections. 

(3) There are indications to be met with here 
and there in the sutras which disprove the doctrine 
of absolute identity of Brahman and the 
individual soul. An important sutra distinctly enun¬ 
ciates that Brahman is adhika (i.e.) additional to, 
or different from the individual soul, since scripture 
declares the two to be different. 3 And analogously 
another sutra lays stress on the fact that the 
individual soul, iarira, is not the antaryamin, because 
the Midhyandinas and the Eajjvas speak of him 
in their texts a3 different. 4 Tet another sQtra refers 
to the farira, individual soul, and the pradhana 
(matter) as two others ( itarau ) of whom the text 


1. arrow ^ ^ l Br. Sat. II-3-49. 

2. iRHW : 3tmW: S&fiTO!©? aft*: I 

3. atfsNf 3 l Br. Sat. II. 1-2. 

4. l Br. Sat. I, 2-2 It., c 
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predicates distinctive attributes separating them from 
Brahman or the highest Lord. 1 The word * itara» 
'the other one', appears in several other sQtras, viz. 
1-1-17; 1-3-17; II-1-21 denoting the individual 
soul in contradistinction from I^vara.’ Sankara’s 
school wants to maintain that all these passages 
refer to an unreal distinction due to avidyS. But 
this is what every one should like to see proved, 
and the so-called proof offered in no case amounts 
to more than an arbitrary statement. In fact, in 
the beginning of his bha?ya on Vedinta SQtras, at the 
end of Adhyasa bhajya, Sankara makes a very bold 
assertion: " All the Vedsnta texts are Btudied and 
discussed for the attainment of knowledge of identity 
of Brahman and jlva. In this treatise, Slrlraka Bhi$ya, 
I shall interpret (and twist) passages in such a way 
to fit in with my theory.”* 

(4) There is another important passage in the 
VedSnta sutras concerning the relation of the individual 
soul to Brahman- Three sQtras state the views of 
Aimarathya, Au^ulomi, and KsSakftsna, 4 as to the 
reason why in a certain passage in BfhadSrapyaka 

1. H ^ wS mi g l TfadNMWflt g • Br. Sat. I. 2-20. 

2. l Br. Sflt. I. 1-17. 

sEfaro; i Br. sat. I. 3-17. 
vR«^Asil< l Br. SQt. II. 1-21. 

%?RiHt am mrasti snOwMowl sfdrftmm: i 

£afikara BhSfya. 

4. alctltt ftifSlRRiRPt: l Br. Sat. I. 4-20. 

I Br. sot. I. 4-21. 
f WgOS ; l Br. Sot. I. 4-22. 
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Upani§ad,‘ the characteristics of the individual soul 
are ascribed to the highest self. The siddhanta view 
is enunciated in the last of these sutras. Ka$akftsna 
accounts for the denotation of Brahman by terms 
denoting the individual on the ground of the Brahman’s 
permanent abiding in, or being the permanent abode 
of, the soul. By this permanent abiding, Sankara 
understands the Lord’s abiding as (i.e.), existing as, 
or in the condition of, the individual soul and thus 
wants to extract or extort from the antra 
an enunciation of his own view that the individual 
soul is nothing but the highest Self. 9 On the other 
hand, R&mSnuja, accepting Kifekftsna’s view as the 
Biddh&nta view, explains avasthiti, as the Lord’s 
permanent abiding within the individual soul as 
described in the antaryami Brihmaga*. Ramanuja’s 
interpretation of the word avasthiti is uniform; for 
in five other places in the shtras where the word occurs, 
it uniformly means “abiding within or permanent 
abode of, something.” 4 

I do not propose to tire the readers by taking them 
through the labyrinths of various relevant adhikaragas 

1. * an 3ft WTFt fsW ^ fa^mfST 

anwi 41 aft i 

«ft & ft 3$ H Br. Up. 

2. 4RT: I 

3. 3 RiW. ... RlU'l ftsH ... | 

4. (i) l Br. Sat. I. 2-18. 

(ii) I Br. Sat. II. 2-3. 

(iii) I Br, Sat. II. 2-12. 

(iv) anfafr ff i Br. Sflt. n. 

3-25. 

(V) qm fewwfeMIH. t Br. sat. III. 3-31. 
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of the sutras to disprove the theory of Sankara. The 
above rapid survey of some of the important sutras must 
be sufficient to convince them that the jlva-l£vara 
identity theory is untenable even according to the 
Brahma sutras. 

There is a 31oka l in Visijupuraija which the 
advaitins try to interpret in favour of their theory. The 
sloka is interpreted by the advaitin thus : “ Since the 
identity of the individual soul and param&tman or 
Supreme Being or Supreme Soul, is considered to be real, 
it is false to say that one substance does not become 
another substance.”* But this interpretation assumes 
the very same thing which has to be proved. We have 
already seen that perception, inference and scripture 
prove the very opposite of this theory. But the 
Viiistadvaitin interprets the rfloka consistently with all 
means of knowledge as follows: “ Since one substance, 
namely the individual soul cannot become another 
substance (i;e.) the Supreme Soul, it is false to assert 
that there is real identity between the two itmas, 
jivatma and paramatma.'” The above discussions 
establish beyond doubt that the jiva-Ifvara identity 
doctrine cannot be maintained. 

We thus see that the individual souls are infinite 

in number in each kind and that thev are different 

* 

from God and from one another. The definition 

1. TOW I 

ft ^ft ci'ijwil II V. P. 
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common to all the three kinds of souls, namely, 
embodied souls, liberated souls and eternally liberated 
souls will be, ‘‘being subservient to God and being a 
knower”. 1 If you omit “being a knower” and say 
only “ subservient to God ”, the definition will apply to 
matter also and would become one of too wide appli¬ 
cation ; and if you omit “ being subservient to God ” 
and say only “ being a knower ”, the definition would 
again become one of too wide application, as it would 
apply to God who is also a knower. Hence both the 
epithets must form the definition. These three kinds 
of souls have consciousness called dharmabhatajSana, 
attribute-intelligence, which resembles itB abode dharmi- 
jnina, called substantive intelligence or itmasvarfipa on 
three points, (1) in being an eternal substance, (2) in 
being aja^a or self-luminous, and (3) in being blissful. 
If that be so, what is the difference between the two ? 
The difference between them is as follows; (1) The 
atmasvarupa (being of the itman) is dhanni, qualified 
substantive, (2) it is incapable of contraction or 
expansion, (3) it is]self-luminous or luminiferous for its 
own sake, (i.e.) the benefit of luminosity is for the itman 
alone. It is not able to illuminate objects other than its 
own self. (4) It is atomic in size, a$u. On the other 
hand, the attribute-intelligence is (1) dharma or attri¬ 
bute, (2) is capable of contraction or expansion, (3) is 
not luminiferous for itself, but it is so, for the itman: 
that is to say, the benefit of its luminosity is not for 
itself, but for the itman in which it inheres, and (4) is 
all-pervading. “ Just as a flame illuminates only itself, 
and its light illuminates itself and other objects, in the 
same way, there are points of similarity and dissimilarity 

l. 



CONSCIOUSNESS IS ETERNAL 119 

■% 

between the attribute consciousness and substantive 
consciousness”. 1 

The consciousness of some souls is always all-pervad¬ 
ing, the consciousness of some others iB always 
limited, and the consciousness of yet others is sometimes 
limited and at other times unlimited. The consciousness 
of the eternally liberated souls always comprehending 
the being (svarupa) form, qualities and the vibhuti or 
glory of God, is always all-pervading. The conscious¬ 
ness of embodied souls, being liable to contraction and 
expansion according to karma, is always limited. The 
consciousness of those souls who are liberated by the 
grace of God, is limited before liberation and all-com¬ 
prehending after liberation. 

Consciousness fs eternal 

If consciousness is eternal, how do you explain, it 
may be asked, our experiences and consequent expres¬ 
sions in words such as, ‘ consciousness is produced in me 
now * my consciousness disappeared at that time ’ ? 
The answer is that we say so, because of the ebb and 
flow of consciousness through the senses, by spreading 
over and receding from objects of sense (i.e.) because of 
the expansion and contraction of consciousness. When 
consciousness expands, we say it is produced and when 
it contracts, we say it is lost or has disappeared- Since 
scriptural texts Buch as: “He (the liberated soul) 
sees everything (i.e.) becomes infinitely intelligent”* 
referring to the liberated bouI, say that all souls are by 
their very nature capable of comprehending all things 

1. WlwVm ^ JPTT I 
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and substances, i.e., consciousness of all souls is by nature 
all-comprehensive. And why it becomes very limited in 
the case of embodied souls is explained in Visnupuraga: 
“ The third power called avidya or karma enwraps 
the second power called ksetrajna or jiva. Overpowered 
and eclipsed by karma, the embodied souls, are of vary¬ 
ing degrees of intelligence and are subject to the miseries 
of material existence. The intelligence or conscious¬ 
ness in stones, rocks and blocks of wood which have 
no breaths, is the lowest. It is great in vegetable 
kingdom, it is greater in reptiles or creeping crea¬ 
tures and, greater still, in birds. It is still greater in 
quadrupeds; still greater in human beings, and iB 
greater still in gods of several grades”. 1 As we have 
already noticed, the words, £akti, jariram, and am£a 
are synonymous. Consciousness spread 9 through the 
gate ways of knowledge, namely the senses. And 'as 
Manu says: “ In the case of embodied souls, if one of 
the senses flows away, intelligence also flows away 
correspondingly, Kke water from the bottom of a leather 
bag *\*. Since consciousness ebbs and flows through the 
senses, its contraction or expansion is the basis for 
saying that it is produced or that it disappears. 
Consciousness, therefore, is eternal. 
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Consciousness is one. 

While consciousness is only one. it appears to be 
many because of its radiation through several senses. 
It does not proceed through one gateway alone. It 
proceeds through the sense of sight, hearing, smell, 
touch and taste and cognises colour, sound, and so on. 
As sensuous perception varies, consciousness also 
appears to be many. 

Is consciousness a substance or a quality ? 

Consciousness may be said to be a substance (dravya) 
because it is the abode of activity (kriya) and qualities 
(gUQ&s) and because it is self-luminous (ajatfa). By kriya 
or activity is meant here expansion and contraction: 
and by gu?a or quality is meant contact with and 
separation from objects of sense, etc. The definition of 
dravya (substance, is given by dastrakaras as follows: 
“ That which is the abode of kriya or activity is dravya 
or substance “ That which is the abode of gu$a or 
quality is dravya or substance ’V Since consciousness 
is the abode of activity and quality, this will satisfy the 
requirements of both the definitions. And added to 
them is self-luminosity which, by itself, will inde¬ 
pendently establish substancehood. For, among ja^a 
things, there are substances as well as non-substances; 
but among ajaga things, there is no non-substance or 
adravya. Therefore, we may prove that consciousness 
is a substance by the syllogism: <€ Consciousness is 
a substance (dravya) because it is self-luminous; what¬ 
ever is self-luminous is a substance, as, for example, the 
soul”.* And you may ask: “If consciousness is a sub¬ 
stance, how can it be said to be a quality or adjunct of 
another substance, namely, the soul ?”. “The answer is 

l. femgftgapu jp rreftsarni 
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that it can be said to be a quality or adjunct 
of the soul, because it is eternally inherent in 
the soul. YimunicSrya says: “Since consciousness 
exists outside its substratum, namely the soul, it may be 
said to be a substance ; and since it is inherent in the 
soul and supported by it, it can be said to be a quality 
or adjunct of the soul, 1 in the same way as the light of 
luminous objects which exists both outside the luminous 
objects and which is also inherent in and supported by 
those objects, may, on that account, be called both a 
substance (dravya) and a quality or adjunct (gu$a.) 

It may be asked: if consciousness is self -luminous, 
should it not manifest itself in states of deep sleep and 
swoon ? The answer is that since there is no radiation 
of consciousness in those states, it does not manifest 
itself ; for consciousness manifests itself to its substratum 
only when it cognises external objects. During those 
states of deep sleep, swoon, etc., consciousness gets 
contracted by the influence of tamoguga, like the 
obstructed rays of gems, and does not, therefore, mani¬ 
fest itself. 

Conscious ess is faronrable (anukala). 

When consciousness manifests itself (i.e.) when it 
comprehends external objects and shows them to its 
substratum, the soul, it is favourable, that is to say, 
since the objects comprehended or cognised by conscious' 
ness appear as favourable, the cognising consciousness is 
said to be favourable to its substratum. It maybe 
asked : if the nature of consciousness is to be always 
favourable, then, how is it that it is unfavourable or 
unpleasant when it comprehends or cognises objects such 
as poison, enemy, sword, and other dreadful objects? 

1. SftH i qWM l fN: » 
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The answer is that unpleasantness or tlnfavourableness of 
consciousness is not natural, but it is the result of the 
false identity of the soul with the body due to previous 
karma and to the absence of true knowledge, namely, 
that everything is animated by the universal soul and 
that everything is His body and vibhuti. By nature, all 
substances are really favourable to the self and unfavou¬ 
rableness is only imposed, since the whole cosmos is the 
body of Ifvara as stated already. When viewed as the 
body of Iivara, all objects will be cognised as favourable. 
This natural favourableness of all substances is due to 
the will of Qod. Therefore, all substances are favourable 
for Ifvara, for eternally liberated souls and for liberated 
souls. To the embodied souls, they will be either wholly 
unfavourable, or only slightly favourable, according to 
their karma with the variation of time, place and per- 
son. Fire is favourable in cold season and in cola 
countries; and for the same person it is unfavourable in 
hot season, and in hot countries. The same object, a 
cow or a horse becomes favourable to one from the 
moment when it becomes one's own. Just as milk which 
was unfavourable to a person while affected by jaundice 
becomes favourable to him after cure. Just as a prison- 
house which was once unfavourable to a King’s son, 
becomes favourable after his release and after his know¬ 
ledge that the whole kingdom, including the prison-house, 
now belongs to his father and is his vibnQti, in the same 
manner, the mukta, after his release, realises that the 
cosmos is his Lord’s universe and His vibhuti animated 
and sustained by Him and therefore finds the whole 
cosmos favourable to him. The self (one’s self) i.e. the 
being of the self (Stmasvarupa) on the other hand, is by 
the will of God, always favourable to itself. Hence, we 
say love of self is instinctive in every being. It is 
owing to the false identity of the always favourable self 
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with the body and owing to the influence of karma, that 
ignorant persons find this detestable body favourable to 
t-hawi- Worldly objects, therefore, viewed in the aspect 
of being unfavourable under the influence of karma, are 
fit to be abandoned by a mumuk§u or one desirous of 
liberation; and viewed in the aspect of natural favour¬ 
ableness are fit to be taken by a mukta or liberated soul. 
If overpowered by the two demons, egoism (ahamkira) or 
* I-maker’, and min e-maker or mamakSra “I covet and I 
acquire anything for my own sake,” it iB certainly 
unfavourable; but if, after getting knowledge of truths, 
I consider all objects to be subservient only to the Lord, 
and to be Bis vibhuti, then they become favourable to 
me. One and the same object in the world causes pain to 
one, pleasure to another, jealousy to a third, anger to a 
fourth and so an ; and to the same person, the object 
which gave delight before, gives pain afterwards. There 
is no worldly object which invariably gives pain or 
pleasure for all embodied souls at all times. If the effects 
of things depended on their own nature, all things would 
always be either favourable or unfavourable. Therefore, 
for the embodied souls, things become favourable or 
unfavourable according to their previous karma and by 
the will of God, although by the same will of God all 
tilings are by nature favourable and although all con¬ 
sciousness is naturally favourable in consequence. 

We have thus seen that the individual souls are of 
three kinds, that they are infinite in number in each 
kind, that the soul though pure by nature, gets nescience 
by contact with acit or matter, that the single-soul 
theory is untenable, that consciousness of all souls is 
eternal and one only, that consciousness is both a subs¬ 
tance and quality, and that it is, by nature, favourable 
to the self. 



CHAPTER HI 


ACIT OR MATTER 

We have enumerated the three-fold truth as (1) cit 
(bhokta) (2) acit (bhogyam) and (3) I $ vara (prerita) the 
enjoyer, the enjoyed and the controller of both. 1 In the 
foregoing two chapters we have examined the being 
(svarupa) and characteristics ( svabhava) of the cit, 
itma, jiva, jivatms, self, oetana, kgetrajha, pratya- 
gStmi, or individual soul, as he is called. Now, 
we shall examine the being (svarOpa) and characteristics 
svabhiva of the acit tatva. JLike the cit the acit 
tatva is also of three kinds—(1) combined satva 
(mi/ra satva) (2) pure satva (fuddha satva) and one devoid 
of satva (satvaifinya). Combined satva is that species 
of acit, (1) which iB possessed of three qualities, satva, 
rajas and tamas and which is a veil to the knowledge 
and bliss of embodied souls, (2) which causes their 
nescience, (3) which is eternal, (4) which is, as it were, 
a toy for Iivara to play with, (5) which pioduoes 
changes (vikSra) similar or dissimilar with variation of 
place and time, and (6) which is denoted by various 
names, prakfti, avidyi, mays, pradhina and avyakta. 

1. Prakrit! veils knowledge. 

Combined satva is possessed of three qualities, 
satva, rajas and tamas. It is without a cause, without 
origination and without dissolution, but is the cause of 
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this cosmos. 1 The body of an embodied soul is possessed 
of three qualities and is a transformed condition of 
pralqti. 1 

“The three qualities satva. rajas and tamas are 
the inherent, inseparable and essential characteristics 
of prakrti”. 3 They are not substances (dravyas) as 
Sankhyas say. they are not identical with prakjti as 
Sankara says. According to Sankara, “ the word 
* gupa’ is a technical term and does not denote a 
quality like colour, taste etc. inherent in a substance 
(drays). The usual difference between a substance 
and its quality is not meant here. Like qualities 
they are always dependent.” 4 But, according to 
Ramanuja, they are the inherent essential characteristics 
of prakrti peculiar to it. 5 Misery etc., though peculiar 
to an embodied soul are not hi* essential characteristics 
as they are due to karma: and substancehood (dravy- 
atva) and other qualities are common to souls and 
non-souls and are not peculiar to souls only. But these 
three qualities of prakrti are peculiar to prakrti alone 
and are its essential characteristics. It may be objected 
that the qualities of satva, rajas and tamas are not 
perceived by sense-perception like sound, colour, etc, 
and are beyond the reach of inference, as they are always 


1. &g* 5PT.3FISTOPWq I V. P. 1-2-21. 

2. i 

3. tfet g?n: I 

%% U B. G. 14-5. 

3*1: gsrgfoft: 

I 3*1 ^ tl Com. on 

B. G. 14-5. 

* * 

5, I 




HtAKKfrl VEILS KNOWLEDGE lif 

beyond the reach of the senses. And the teaching of 
guQas of prakfti which are not knowable otherwise is 
vain like the teaching of the teeth in the crow. This 
objection is met as follows : Although the three qualities 
are not knowable by perception, they can be generally 
inferred from their respective results namely, intelligence 
activity and inertia which are knowable by preception, 
for there is no effect without a cause. And the speoial 
causes of those results are known by agamas (authori¬ 
tative texts) or gastras. The teaching is not vain ; for, 
like the teaching of the peculiar properties of an antedote 
for poison, it is intended for the taking or rejecting of 
things. The qualities are dormant in the prajaya 
(deluge) state of prakfti and at that time, they do not 
produce their respective results, happiness, misery and 
so on. But in the transformed condition of prakfti they 
manifest themselves and produce happiness, misery etc. 
just as smell etc. manifest themselves in flowers, fruits 
and so on. They entangle souls in bodies. 

This prakfti veils or conceals the intelligence, bliss 
etc* of the embodied souls only, by virtue of two of its 
three guijaa, namely rajas and tamas. But it does not 
veil the intelligence and bliss of liberated souls and of 
the eternally liberated souls who assume, at will, material 
(prakfta) bodies for helping humanity and for serving God 
on earth. * Enamoured of and bewildered by the object 
of enjoyment (i* e.) prakfti, he (the embodied soul) 
grieves ; m “Under the influence of boginningless avidy S, 
he is entangled in samsara”.’ Prakfti veils or conceals the 
intelligence or consciousness and bliss of embodied souls, 
more or less as kinds of body vary. Some beings appear 
to be more conscious and some beings appear to be less 
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unconscious. This is due to the fact that caitanya or 
jfiina which is never absent in anything, yet manifests 
itself in various ways and degrees. The degree of this 
manifestation is determind by the nature and develop* 
ment of the mind and body in which the soul is bound. 
Soul remains the same; the mind and body change. The 
manifestation of consciousness is more pronounced as 
ascent is made from the mineral kingdom to man and 
gods. Lithe mineral world, caitanya manifests ; itself 
as the lowest form of sentiency. The sentiency of 
plants is more developed though it is dormant conscious¬ 
ness. This is further manifested in those mioro-organisms 
which are in intermediate stages between the vegetable 
animal kingdoms and have a psychic life of their own. 
In the animal world, consciousness is more centralised 
and complex. It reaches a very high development in man 
who possesses all psychic functions such as cognition, 
perception, feeling, will and so on. It is higher still in 
gods. Even the whole hierarchy of gods from the four¬ 
headed Brahman downwards possess only this prikfta 
body and therefore, have their intelligence and bliss 
clouded. Thus it is in the nature of prakfti to veil the 
intelligence of all embodied souls. As Browning says 
“Some think creation Is meant to show Him forth, I say 
it is meant to hide Him all it can”. 

The above passage of Browning will help ns in 
understanding the veiling nature of prakfti or the world 
about us. Although in a certain sense we may, from the 
wonderful creation of God, vaguely understand and 
admire His glory, omniscience, omnipotence and other 
powers, yet our knowledge is only a drop in the infinity 
and our ignorance of the unexplorable infinity will ever 
remain the same, so long as we are entangled in sam- 
gara. The inspired saying of Browning correctly depicts 
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the nature of prakjti as describe* by R&minuja. 
“ She hides from us the real nature of God, causes false 
knowledge and ever tempts us to enjoy her.” 1 

Prakrti causes nesdeace. 

Prakjti not only veils correct knowledge but also 
causes nescience in the embodied soul. Nescience 
is misapprehension or false knowledge (viparita 
jfi&na). Prakjti causes the false knowledge that the 
body is the self or ktman, that the atman is 
independent while he is really dependent, that the 
atman is subservient (rfeja) to beings other than 
ISwara, that beings other than Sriman Narayana are lords, 
that power, riches, wealth etc. are the ultimate goal 
(puru$artha) to be reached, and that what is really not 
the means is the means for the gpal to be attained. Besides 
concealing true knowledge, Prakjti causes the above false 
knowledge in embodied souls. 

Prakrti is eternal. 

Prakjti is eternal (nitya). It has neither be ginning 
nor end; for scriptural texts so declare. “ The begin¬ 
ningless and endless prakjti is the mother of all creatures 
and the world”.* “ The beginningless prakjti”.* “ The 
non-intelligent and subservient prakjti which is eternal 
and ever-changing”.* “ Prakjti of eight forms which 
produces changes, which is without intelligence and 
which is beginningless and eternal.”* 
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Prakrti is God's plaything 

Prakrti is a toy for IS war a to play with, that is to 
say, it is an instrument for Ijwara for his play, namely, 
creation, sustenance and reabsorption of the universe 
unto Him. “ Look at the activity of Jiwara who plays, 
as it were like an infant “ The inconceivable and 
unquestionable l£wara sports with the elements like a 
child with toys “ Oh: Bari, you sport with play-balls 
of jlvas, made of threads of karma, which bound and 
rebound “ This prakjti with three qualities of satwa, 
rajas and tamas, is set on foot by Me engaged in sport 
and hence it is insuperable by all. ”* The word daivi is 
derived from the root ‘ div to sport. 

This aspect namely that God sports by the creation 
etc. of the universe is dealt with by Vyasa.* The objec¬ 
tion raised against God’s creation of the world, is that 
He can have no motive in the strict sense of the word.* 
An ordinary being with commonsense is seen to do an 
act, prompted by some motive. The motive may be two¬ 
fold, to benefit himself or to benefit others. Since Ilwara 
has no desire to satisfy, He cannot create the world to 
benefit himself; nor can He benefit others by so doing. 
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For, benefiting others is an act of Ikve, mercy and pity. 
Here, it may be objected that the creation of this miserable 
universe with births, disease, old age, poverty, 
deaths, hell and other ills, is no act of mercy. If it 
were an act of mercy the universe would be one 
of unalloyed bliss. Therefore, there is no motive for 
this creation. This objection is answered by the next 
sutra. 1 Although God has all His desires satisfied 
and He shines forth in fullness, sport or play is the 
only motive for creating at will this wonderful universe 
of manifold souls and matter. Sport is that kind of 
activity, pleasant for the time being, undertaken without 
intention of any special fruit resulting therefrom. The 
motive for God in creating this universe is no other than 
sport which is pleasant for the time*being, like gambling, 
card play, chess-play, etc. for kings, and like the building 
of houses of sand for children. The objection raised and 
the answer given by YySsa would be quite inconsistent 
if you hold the view of Sankara that the creation of the 
world is not real, and that Brahman under the influence 
of avidyi creates the illusion of this cosmos with various 
nameB and forms.* If really, as Sankara says, the 
universe is caused by illusion, the answer to the 
objection ought to be that the act, done without any 
motive by a person in illusion, is unobjectionable. The 
hallucination of silver in pearl oyster or oyster-shell or 
of several moons in a single moon and other similar 
hallucinations are not actuated by motives. A man 
affected by jaundice does not tear his cloth or burn 
his house prompted by motives. But, according to 
Scriptures, God, in His sankalpa, wills: ‘ Let me become 
many', and then creates this universe. In Sankara’s case, 
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that should not occur; for no person first proposes to 
himself: ‘ Let me become deluded ’ and then gets into an 
illusion. Moreover, if Ijvara is ominiscient, he would 
not consider as sport the creation of samslra which is an 
evil of his own creation and if you say He is ignorant, 
that would do violence to the texts which preach His 
omniscience. You cannot argue that He creates the 
universe in order to get rid of the evil by attaining true 
knowledge. For in that case, the creation of the world 
is no sport. The action of a patient to get at some 
medicine for the cure of his disease, cannot be considered 
as sport; because a sport is an end in itself, but not a 
means for an end. It is improper to say that Ifvara 
who is million times wiser than the Yedas promulgated 
hy Him , would get viveka or discriminating knowledge 
consequent on his creation, for, the frutis declare that 
God in His omniscience created this universe. ‘‘ He is the 
knower of all in every aspect. He unfolded himself into 
this gross cosmos with varieties of souls and matter with 
names and forms. ” l If Ifvara should create this world 
for getting rid of his own bondage and hallucination, let 
Him by all means create only those objects which are 
conducive to the break-down of his own bondage; but 
why should He create objects like wealth, desire and so 
on which only strengthen the bondage. Moreover, 
(i) is sport the cause of hallucination; or (ii) is sport 
the effeot of hallucination; or (iii) is sport itself hallucina¬ 
tion T 

The first alternative cannot be maintained; for it is 
improper to say that one acquires illusion as a result of 
sport. 
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The second alternative is also untenable; for the 
original proposal (prathama sankalpa) to create is not to 
sport, and similarly subsequent activities may be 
illusions without being sports. 

The third alternative is likewise untenable ; for the 
delusion of seeing several moons is not considered to be 
a sport. And you cannot argue that I $ vara without 
Himself being deluded sportively deludes others, for 
according to your doctrine, IS vara cannot see duality 
and multiplicity without delusion; and even if He sees 
others, He is sure they are not different from Him. 
And Brahman cannot have any sport, because it is mere 
attributelesa existence. If He is Idvara, the Overlord and 
Supreme Soul, He sees other souls not different from Him, 
and therefore, His activities in causing births, deaths, 
diseases, old age, and entry into hells are certainlv not 
sports. For the above reasons, this adhikaraga of VySsa 
dealing with creation of this universe and assigning no 
motive for God except sport, is inconsistent in 
Safikara’s doctrine. 

Prskrtl produces ckaages. 

Prakjti produces changes similar or dissimilar 
(sarilpa parigama or virupa parin&ma), with variation of 
place and time. Variation of place means places where 
there is inequality of gagas in differing proportions, 
and places where there is no inequality but equal 
proportions of gugas. There is inequality of gugas in 
places where prakfti is gross and ready to produce effect. 
In other places the gugas are equal. In places where 
there is no inequality of gugas, prakfti undergoes 
changes which are similar, and where there is inequality 
it undergoes changes which are dissimilar. By similar 
changes are meant subtle changes incapable of '.being 
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expressed for want of names and forms j and by di«rimil ft r 
changes are meant gross changes capable of being 
expressed owing to the presence of names and forms 1 . 
The changes of prakjti in its subtle state are similar, 
and the changes from mahat downwards are dissimilar. 

Variation of time means time of dissolution and 
time of creation. During the time of dissolution or 
deluge, prakjti is indistinguishable (avibhakta) tamas 
and as there is no inequality of gugas during that time, 
the changes which it undergoes are everywhere similar. 
But at the time of creation, being regulated and 
controlled by God, it becomes distinguishable (vibhakta) 
tamas, and becoming ready to produce results gets 
unevenness of qualities and begins to undergo dissimilar 
changes. As prakjti is by nature ever-changing, its 
changes are inborn. Distinction is made on the basis of 
subtle and gross states. Therefore there is no state 
or condition of prakrti when it does not undergo any 
change whatsoever. 

Prakrti has various names. 

The various names given to prakjti are significant, 
as each name connotes each characteristic. 

It is called prakjti as it produces changes. Tha 
word prakjti in Sanskrit means ‘ cause The primordial 
prakjti, unmanifest avyakta, potentiality of natural 
power, ‘ Natura Naturans is the cause of results, but 
is not caused by anything. In Pagini’s Ajjadhyayl 
also, the word is used to denote cause*. The SQtraksra, 
Vyisa, uses the word in the sense of ‘ materia l cause ’ 

1. i 

0 % -- 

2 . I 

3. Sffr: I 1-4-30. 



fRAKfen bas Various names • 135 

of the universe’ m tt>» sutra where* Brahman is said 
to be the material cause. 1 Prakrti is so called, as it 
produces mahat and other changes, vikfti, from itself. 

Prakrti is also called avidya. The word ‘ avidya ’ 
is usually used in different meanings. One is a negative 
aspect, absence of vidya or knowledge (vidya abhSva.) 
The second is non-vidya, other than vidya (vidya itarat). 
This is a positive aspect. The word * avidya ’ is used in 
the sense of karma or action in l4avasyopani;ad. “ The 
person who knows both vidya and avidya, Le. the 
requisite knowledge for reaching the goal of ~Rra.hmn.n 
and also the duties enjoined according to caste and 
order, transgresses, by his avidya i.e. by performing 
the said aotions, the mftyu (prScina karma) 
or the obstacle for the origination of the said 
knowledge, and by that knowledge, attains Brahman.”* 
The second meaning of the word is thus karma 
or aotion. The third meaning is * what is hostile 
to ’ or what causes hindrance to knowledge. Any of 
these three meanings must be determined by the 
context. Here the word avidya denoting prakfti is 
used in the third meaning as it is a hindrance to 
knowledge. We have already remarked that Prakjti 
is a veil to the knowledge and bliss of embodied souls. 

Prakfti is called maya only because it causes 
wonderful creations, but not because it is unreal as 
Sankara says. The maya doctrine is a favourite theory 
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of Sankara on which he bases his whole theory of the 
universe. In order to understand the doctrine of maya 
of Sankara, we have to peep into his chief tenets for 
a while. 


Sankara’s view of maya is unreal. 

In Sankara’s doctrine, we have to distinguish a 
two-fold knowledge about Brahman, a higher knowledge 
which leads to immediate absorption, on the death of 
the individual soul, in Brahman, and a lower knowledge 
which raises its owner to an exalted state of individual 
existence. In his doctrine the solemn words of the 
upanigad: u From whence there is no return ’ ,l and the 
solemn words* with which Vyasa’s treatise concludes are 
meant to describe not the ever-lasting condition of him 
who has reached final release, the highest goal of all 
souls, but merely a stage on the way of the soul which 
is engaged in the slow progress of gradual release - 
a stage which is indeed greatly superior to any mundane 
state of existence but yet itself belongs to the essentially 
fictitious sarhsara and as such, remains infinitely below 
the bliss of true mukti This presupposes the existence 
of two Brahmana-a lower and a higher Brahman. Inti* 
mately connected with this doctrine of two Br ahmans is 
the doctrine of maya or avidya or principle of illusion, by 
association with which the highest Brahman, in itself 
transcending all qualities, appears as lower Brahman 
or Ifvara. The attributeless, homogeneous intelligence 
hamely Brahman is alone reaL And the rest, (i.e.) this 
universe with multiplicity of souls and matter, 
as knower, known and knowledge, are all superimposed 
on Brahman, i.e. they are unreal (mithya). And unreality 
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is defined as “that which first appears and is after¬ 
wards snblated by correct knowledge of the object, m 
as a serpent appearing in the substratum of a rope- 
Owing to a fault or defect, the unreality of the cosmos 
with variety of soul and matter is superimposed on the 
substratum of Brahman; and this unreality becomes 
sublated by the correct knowledge of Brahman. 
The fault or defect is the beginningless avidyi whioh 
veils the real nature of Brahman. This veiling avidyi 
cannot be said to be being (sat) existing, or non-being 
(asat) non-existing. It is not sat, being or existing, because 
it becomes sublated by correct knowledge of Brahman, 
and what becomes Bublated is not sat, being or existing.* 
Neither is it asat non-being, non-existing, because it 
appears’; that which appears cannot be said to be absolu¬ 
tely non-existing. This avidyi, is therefore indefinable 
(anirvacaniya). It is got rid of by the knowledge 
that the attributeless, homogenous knowledge-subs¬ 
tance, namely. Brahman, is absolutely identical with 
jiva or soul, that Brahman alone is real, and that the 
cosmos is unreal, maya, or fictitious. In support of this 
miyi doctrine, the school of Sankara quotes the text of 
Svetasvataropani§ad 4 and interprets it as follows: 
** Since miyi is the material cause of this cosmos, since 
miyi means unreal, and Bince the object, whose material 
cause is unreal, c anno t itself be real, it follows that this 
cosmos is unreal, mithyi or miyi. ” 

Refutation of nUjt aad maya doctrine—No two-fold Brahama. 

The theory of two Brahmans, higher and lower, and 
the doctrine of avidyi and miyi are untenable. The 
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second of Vyasa’a sutras 1 which itself is based on the text 

r • * 

of Taittiriya and which undertakes to give a definition 
of Brahman as, “ Brahman is that whence the origination, 
sustentation, and reabsorption of this universe proceed ” 
really settles the question. What is defined in the 
second sutra is that Brahman whose cognition the first 
sutra* declares to constitute the task of the entire 
Vedanta and that Brahman is defined as the one whose 
cognition is the only road to final release. We must 
certainly hesitate to swallow the arbitrary statement of 
Sankara that the second sutra: “ That from which the 
cosmos originates, etc.” is not a definition of the higher 
Brahman, but is only a definition of ISvara, of the lower 
Brahman, which by association with mays is enabled to 
project the false appearance of this universe. For, it is 
quite improbable that the sutras should open with a 
definition of that inferior principle from whose cognition 
there can accrue no permanent benefit, and it is equally 
improbable that they should conclude with a description 
of the state of those who know the lower Brahman only 
and who are thus debarred from attaining true release. 
On the other hand, as soon as we discard the idea of a 
two-fold Brahman and conceive Brahman as one only, as 
the all-enfolding Being which sometimes emits the 
universe from its own substance and sometimes * gf»n 
retracts it into itself, ever remaining one in all its various 
manifestations, the definition of Brahman given in the 
second sQtra becomes perfectly intelligible. TWwbm, 
there is no warrant anywhere in the whole range of 
Vedanta for the assumption of a two-fold Brahman. 
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That aridya Is indefinable is illogical. 

When yon say avidya is indefinable, what do yon 
mean by the term * indefinable * (anirvacanlya) ? If yon 
say that it is different both from sat (being), and from 
asat (non-being), then since snch a thing is not known by 
any means of knowledge, perception, inference or scrip¬ 
tures, yon cannot establish the existence of such a thing 
in the assembly of learned men. The existence of every 
object in the world is determined by the knowledge or 
cognition abont it. Every knowledge has for its object 
either sat (being), like pot, jar etc, or asat (non-being) like 
the horn of a horse or a sky-flower. Ttie sat is always 
different from asat ; and asat is always different from 
sat. But there is no objeot which is different both from 
sat and asat. While the nature of all knowledge is to 
apprehend either sat or asat if once yon grant that a 
knowledge can apprehend an object different from sat and 
from asat, then, everything becomes the object of every 
knowledge ; that is to say, in the apprehension of a pot, 
other substanoes like cloth and so on will become objeots 
of cognition. And that is absurd. Therefore, the exist¬ 
ence of a substance called avidya which is indefinable 
cannot be established as it iB illogical. 

Objections against nrldya doctrine 

When Brahman is concealed by avidyS, is there a 
total eclipse of Brahman or only partial veiling? On 
the first alternative, the nature of Brahman being self¬ 
luminosity, when Brahman ceases to be luminous, it 
ceases to be an entity (i.e.) it is reduced to nothingness 
(tuccata). On the second alternative, you have to say 
which portion of Brahman, which is itself partless, 
homogeneous bliss, intelligence and existence, is concea¬ 
led and whioh portion shines. It is absurd to assume 
two opposite things, namely eclipse- imd - luminosity, 
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simultaneously for a substance which is partless, attri¬ 
buteless intelligence in essence. 

Which is the seat of avidyi ? Seated where does 
it cause illusion ? You cannot say that avidyi is seated 
in the jlva or the soul; for according to you, jiva is 
only a product of avidyi. Nor can you say that 
Brahman is the seat of avidya ; for Brahman, being by 
nature self-luminous intelligence, is antagonistic to 
avidyi and therefore cannot be its seat. Moreover, you 
hold that avidya is destructible by knowledge, as 
darkness by light. If the unreal avidyi which is 
destructible by knowledge, should eclipse the being 
(svarQpa) of Brahman whose essence is knowledge or 
intelligence, then who will be able to destroy such an 
avidyi None. When you say that by avidyi 
Brahman, whose nature is self-luminosity, is eclipsed, 
you must at the same time admit complete annihilation 
of Brahman. For, concealment of luminosity may be 
either an obstacle for the origination of luminosity or 
destruction of the existing luminosity. Since you admit 
that the luminosity, namely. Brahman does not originate, 
the concealment or eclipsing of the luminosity must 
necessarily mean its total destruction. 

There is another argument against avidyi:* What 
is this avidyi ? Is it illusion (false knowledge) or some- 
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thing else which causes the illusion^ If it is illusion, 
whose is it? Brahman’s or th6 individual soul’s? It 
cannot belong to Brahman, for Brahman’s nature is pure 
intelligence. There is no place for darkness in the Sun. 
Nor can it belong to the jiva or the individual soul, for 
it is not distinct or different from Brahman. Since such 
a thing as avidyi cannot exist, another thing which is 
its cause cannot likewise exist. For those who hold 
illusion and its cause as additional to Brahman, non¬ 
duality (advaitam) disappears. Whence arose this 
avidyi of Brahman ? There is no other cause, for. 
Brahman is the sole and solitary entity,* and there is no 
other entity apart from it. If you argue that the illusion 
or avidyi is natural to Brahman, how can nesoience or 
ignorance or avidyi be the nature of Him (Brahman) 
whose very nature is intelligence ? Moreover, 
yon say that Brahman is pure intelligence and that 
nothing else exists besides it. How then is the activity 
of avidyi which is like a dream caused ? By what cause ? 
If you say that some cause which is other than Brahman 
and which is different from it causes it, then your 
non-dualism (advaita) vanishes. And if you argue that it 
is its nature, then, this avidyi can never be destroyed. 1 

Advaitins have no settled views about the concept 
and the exact meaning of avidyi and miyi. Sankara 
uses the words indiscriminately. But his followers 
make a distinction between the two. The universe of 
multiplicity of souls and matter is the product of 
avidyi. Avidyi is said to produce the miya, names 
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n.nH forms, through which the world is produced. Some 
nay that maya is the upadhi (limiting adjunct) of Tdvara, 
and avidya is the upadhi of the individual soul. 

to other advaitins, the reflection of Br ahman 
in miyl which is made up of pure satva is livara, and 
the reflection of Brahman in avidya which is not pure 
satva but combined satva having also rajas and tamas 
in it, is the jiva or the individual soul. Some say that 
mulaprakfti (primordial Nature) is maya, but its 
concealment (avarapa) and projection (vik§epa) are 
avidy5. Some others say that mftlaprakjti with pure 
satva is mays, and that with combined satva is avidyS. 
\ et others say that avidya consists of three qualities, 
satva, rajas and tamas and constitutes the upSdhi of 
l£vara. 


Import of the word Maya 

Next, we have to examine the word mSyS and its 
import. We have to ascertain first the logical subject 
and the logical predicate (uddeiya-vidheya) in the 
gvetasvatara passage, quoted by the advaitin, “ Know 
that ‘ may a ’ is prakrti, and that * mayin ’ is the 
lord of all ” l . The logical subject is not prakfti, 
and unreality is not predicated of it. But the 
subject is mSyS already referred to in the previous 
fl en tr«n <wi ; and prakftitva matterhood, quality or state 
of prakfti, is predicated about maya. The word 
1 to ’ nlan favours this interpretation. In the passage 
immediately preceding this one, the two words maya and 
mlyin occur. “ From this, the mayin (controller of maya) 
creates this universe, and the other is entangled in it by 
maya What is meant by the unfamiliar terms, maya 
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and m!yin, is taught by the following -sentence* The 
term may! means nothing else than prakfti with 
which we are familiar, from the previous passage of 
3veta6vatara Upanishad itself 1 , from the Taittirlya 
passage 1 , and from other texts. And the term miyin 
means the controller of prakfti and the overlord of 
all, having intelligent and non-intelligent substances as 
his body. In logic as in grammar, the subject which we 
already know is expressed first and then something 
unknown is predicated of it afterwards. In Sanskrit 
grammar, the subject is called uddetya and the predicate 
is called vidheya. The sentence, m!y!m tu prakftim 
vidyit, read with words which are omitted but i mAw 
stood, runs as follows: 

“That which is spoken of in the previous sentence by 
the word * may! ’ is no other than the well- kn own pra- 
kjti.” s The words y! and si, relative pronouns, ‘which’ 
and ‘that’ though omitted, must be understood. Thft 
definition of uddetya is given by Sanskrit grammarians 
as : ' the noun clause containing the relative pronoun, 
' which ’, is the subject and must be expressed first.” 4 
You cannot contend as follows: * Let the construct km 
of the sentence be so, i.e. t.3 you say, that is to say 
let m!ya be the subject, and let prakfti be the predicate. 
Nevertheless, since it is granted that prakfti is denoted 
by the word ‘ m!yi ’, prakfti’s unreality is thereby 
established.’ for, though the word mSyS, as a courtesy 
term, may mean unreality, i.e. though by courtesy 
(upaciratab) may be applied to unreality, nevertheless, 
you cannot establish that it invariably denoted unreality, 

1. apifrtf af%T 3 JS$wri wtf: sPiT: US4T: I Svet. Up. 4-6. 
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and that unreality is invariably denoted (vacya) by 
the word, miy§. The purport of the £vetafvatara 
passage is not that prakj-ti is denoted by the word miyi, 
but that prakfti is meant (vivakgita,) by it. Nor can 
you contend that since there is no objection to the 
primary sense of the word, the meaning by courtesy is 
improper; for, there is every objection to the primary 
sense of the word, as prakjtitva cannot be established 
in that case. The Chandogya texts in the sixth 
prapSthaka dealing with sadvidyi and the Vyasa 
sutra, based on the above texts 1 establish by illus¬ 
trations that the effect, namely the cosmos, is not 
different in substance from its material cause, the 
Brahman. The illustrations are thus given. Just as, by 
knowing the nature of a lump of clay, you know all the 
articles made of that clay, and the various forms, 
shap": and resultant names, such as pot, jar, cup «nH so 
on, assumed by the same clay, are merely to enable people 
to get water and so on, and are known and perceived 
to be indeed only clay substances but not non-day 
substances; just as by knowing the nature of a n ugget of 
gold you know all the articles made of that nugget of gold 
and the various forms and shapes and resultant names 
as ring, chain, bangle etc., assumed by the same nugget 
of gold are merely to enable people in wearing th«m in 
different parts of the body, and are known and perceived 
to be indeed only gold substances but not non-gold sub¬ 
stances; just as by knowing the nature of a block of 
iron, you know all the articles made of that iron, and the 
various forms shapes and resultant names such as as axe, 
hammer, chain etc., assumed by the same iron block are 
merely to enable people to use them for different 
purposes and are known and perceived to be indeed only 
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iron articles but not non-iron substances; in the same 
way, by the knowledge oi the cause of this coBmoe, 
namely Brahman, the effect will be known, as the effect 
is not different from its material oause. These illus¬ 
trations are meant to teach merely that this whole 
cosmos has Brahman for its causal substance just as 
clay is the oausal matter of every earthen pot and gold, 
of every golden ornament, but not that the process 
through which the causal substance becomes an effect 
is an unreal one. We, including the student, Uddsiaka, 
to teach whom these illustrations are given, may 
certainly say that all earthen pots are in reality nothing 
but earth, the earthen pot being merely a special 
modification (vik3ra) of clay which has a name of its 
own, without thereby committing ourselves to the 
doctrine that the change of form, which a lump of day 
undergoes when being fashioned into a pot, is not real 
but a baseless illusion. The instances of cause and effect 
given in the ChSndogya are very significant. It is 
clear from these illustrations that the cause of the 
cosmos, material cause in particular, is real but not 
unreal as &aAkara thinks. The illustrations of rope and 
snake or shell and silver would have been given by the 
Upani?ads if they really meant the m3ya doctrine of 
dafikara. 

Moreover, from several other texts : “ The non* 
intelligent, subservient and eternal prakfti, mother of 
all creatures.” 1 “ Know that prakfti and puru;a (soul) 
are eternal it is evident that prakj-ti is eternal and 
its unreality is thereby refuted. You may ask, 
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if prskfti or cosmos is real, why should it be spoken 
of by courtesy as unreal, in which aspect and for what 
purpose. The answer is that as prakjti achieves 
for us enjoyments which are very transient and which 
may be likened to objects of enjoyments in dreams, 
it is spoken of by courtesy as unreal. The purpose for 
so expressing it is to teach that it is lit to be abandoned 
and that it ought to be abandoned. 

The word, may a, does not denote unreality, but it 
denotes an object which is an instrument for wonderful 
creation. It is not proper to give several meanings for 
the word maya when it is possible to understand the 
various contexts in which the word occurs, in one and the 
same meaning. You cannot say that the word is 
employed to denote unreality only, for it is used to 
express also real objects as i" the passage: “ All 
the millions of particles of dust in the earth are 
counted by devamsya, * divine intelligence \ l 
Following the Vedic dictionary, 9 the words, mays, 
vayunam and jnSnam or intelligence, are synonymous, 
the word * mSya ’ has to be interpreted here in the 
sense of intelligence, as you cannot count the 
innumerable particles of dust by unreality. And similarly, 
in the passage: “By His mays He knows always the 
good and bad deeds of beings” 3 the word mSyS only 
means intelligence as before; for, good or bad deeds 
cannot be known by means of unreality. Moreover, 
VifQapari^a says that when a demon, dambarSsura by 
name, pat forth ‘thousands of mays’ to inflict pain on and 
to put an end to the life of devotee PrahlSda, the 
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(cakra) of Bhagav§n NSriyaga called Sudariana, 
ordered by Him to protect the child-devotee, came fast 
with garlands of flames and annihilated each and every 
one of thousands of the mays of the demon. 1 In this 
passage also, the word miya cannot certainly mean 
or denote unreality, for there is no need to annihilate, 
by a weapon, what is unreal. Unreality can be got rid of 
only by correct knowledge. And further, the word maya 
is not commonly uBed as synonymous with unreality. 
In cases of individual illusions due to defective vision 
mistaking a rope for a snake or pearl-oyster for Bilver 
and so on, though we use the expression ‘unreal’ we never 
use the word ‘ mays ’ in its stead. Therefore, even in cases 
when the word is used to mean illusion due to juggling 
or conjuring, the criterion on which the word is used 
may be determined to be other than unreality. And 
what is thal, criterion f Since we use the word * miyavt ’ 
to mean a conjurer or a juggler, and also to mean 
Indrajit (son of Rsvaga) and others, and since unreality 
is not meant in those oases, the word, mSySvl must 
necessarily mean a person possessing power either to 
make only appear or to really create wonderful objects, 
whether real or unreal. It must be borne in mind that that 
power is real, not fictitious. That power may be a charm, 
spell, herb or some occult power connected with them. 
Since even unreal objects are cognised by knowledge 
caused by that mysterious power, it is not improper, by 
the word mSyS, to express figuratively, by transferred 
epithet, those unreal objects cognised by knowledge 
caused by mysterious power. Here the result is used for 
the cause. For example, in the sentence, * Pulpits shout ’ 
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(mancah kroianti). the <* n ntainer is used for the con* 
tained. Similarly, the effect may be expressed by the 
word denoting the cause, grl Vedanta Deiika says, 
“It is but proper to express figuratively the objects 
cognised by knowledge caused by wonderful power, by 
the word 4 maya but it is improper to use the word 
* maya ’ when we mean a real cause, such a weapon and 
so on, quite unconnected with unreality of any kind 
It is improper to employ the word by courtesy to 
mean wonderful and mysterious weapons which cause 
mountains, oceans and fire and which have not even 
the slightest connection with unreality. 

Even if we grant Sankara’s position that the unreal 
mays is the material cause of this universe, it does 
not necessarily follow that its effect must also be 
unreal. For applying the principle laid down by 
Vyasa, in the sQtra*: “No, because this (the word) is 
dissimilar ; and this is taught in the upani^ads”, 
we have to admit that a cause may produce on effect 
entirely different from itself. Moreover, Safikara specifi¬ 
cally asserts in SrambhagidhikaraQa of the sQtras 
(II-1-15) that an unreal object may produce a real 
object. Therefore, even on the supposition that the 
material cause of the universe is unreal, it cannot be 
established that the universe, its effect, is also unreal. 
But the illustrations of clay, nugget of gold and 
mass of iron given in sadvidyS and other vidyis, the 
refutation of the asatkaryavSda, the doctrine of 
Vaiiegikas, namely, that the effect does not exist before 
in any form, coupled with the establishment of satkarya- 
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vada, namely that the effect and the cause are not 
different but the same substance, establish beyond 
doubt that the material cause of this universe must be a 
reality. Ramanuja says, “those who hold the non¬ 
difference of the effect from the cause, basing their 
argument on the unreality of the effect, cannot establish 
the non-difference sought to be proved by them; for, the 
real and the unreal cannot be identical. If what they try 
to maintain were true, either Brahman is unreal, or the 
world is real Thus even granting that the material 
cauBe of this universe is taught in the Vedas to be unreal, 
mays, it does not follow that its effect, the world, must 
also be unreal. And by parity of reasoning an effect 
though unreal may have a real material cause. There¬ 
fore the argument, that an unreal effect must necessarily 
have an unreal material cause and that an indefinable 
avidyS or nescience must be granted, stands condemned. 

Do Vjim’s Sutras favour Maya doctrine? 

A survey of the relevant sfitras of Vydsa 
will show that the miya doctrine of da&kara was never 
present in the mind of the stltrakdra. In the latter 
part of the fourth pada of the first adhyaya, called 
prakftyadhikarag a, it is shown that Brahman is not 
only the operative or efficient cause (nimittakiraga) 
but also the material cause (upidinakdraga) of this 
universe. If the sQtrakara had held Sankara’s view, he 
would certainly have indicated there, that being the 
fittest place, that Brahman is the material cause of the 
world through mayl only and that the world is unreal. 
But the aQtr&s do not contain a single word to that 
effect. On the other hand, the sutra: 'Brahman produces 
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this ~orld by means of a modification of itself, '' 
significantly uses the term ‘parinamat’. A later sfitra- 
replies to the Sankhya objection that the non-intelligent 
world cannot spring from an intelligent principle by the 
remark : “ Thus it is seen That is to say, it is a 
matter of common observation that non-intelligent things 
are produced from beings endowed with intelligence and 
vice versa, hair and nails, for instance, springing from 
animals, and certain insects from cow-dung. An 
argument of this kind is altogether out of place from 
the point of view of Sankara. For, according to him, the 
non-intelligent world does not spring from Brahman in so 
far as the latter is intelligence, but in so far as it is 
associated with may a. M2yi is the (upSdina) material 
cause of the universe and may5 itself is of non-intelligent 
nature, owing to which it is identified with prakfti 
of the Sinkhyas. Similarly, the illustrative 
instances adduced in the Srambha^idhikaraQa also 
refer to earthen pots, golden ornaments and 
physical bodies of beings not imparting their 
imperfections to their material causes when being 
reabsorbed into clay, etc., for the purpose of showing 
that the effects when being reabsorbed into their causal 
substances do not impart to the latter their own quali¬ 
ties and that therefore the material universe also when 
being refunded into Brahman does not impart to it its 
own imperfections, are singularly inappropriate if viewed 
in connection with the doctrine of mays according to 
which the material universe is no more in Brahman at 
the time of prajaya or deluge than during the period of 
its subsistence. For, according to Sankara, the universe 
is not merged in Brahman, but the special forms into 
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which the upadana or material oatbe of the universe 
namely may a, had modified itself are merged in non- 
distinct maya whose relation to Brahman is not changed 
thereby< The illustrative instance given in the sfitra 
of the mode in which Brahman, by means of its 
inherent power transforms itself into this universe with¬ 
out employing any extraneous instruments of action, as 
milk of its own accord turns into curds 1 , would be 
absurdly chosen indeed, if it were meant to teach the 
mode in which Brahman projects the illusive appearance 
of the w orld; and also the analagous instance given in 
the next sutra: * as gods and the like create ” palaces, 
chariots, etc., by mere power of will, the instance which 
refers to the real creation of real things, would hardly be 
in its place if it were meant to illustrate a theory which 
considers unreality:to be the true character of the 
universe. Sankara’s favourite illustrative instance of 
the magician producing illusive sights is significantly 
enough not adduced by the sBtraksra. With special 
reference to the doctrine of mSy2, one important sfltra, 
one in which the term mSya itself occurs, 3 one 
which we considered while treating of dreams, has to be 
considered again. We have seen that according to 
Sankara, the sQtra signifies that the environments of the 
dreaming soul are not real but mays i.e* unsubstantial 
illusion, because thoy do not fully manifest the character 
of real objects. We have also seen that Bsminuja 
gives a different interpretation of the term mSyS, 
namely, one of wonderful nature. From Sankara’s inter¬ 
pretation, it clearly follows that objects seen in dreams 
are to be called mSyS (illusion), because they do not 
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evince characteristics of reality. The objective world 
surrounding the waking soul must not be called mays. 
But it is an undoubted tenet of Sankara that the 
world perceived by waking men is may a (illusion) even in 
a higher sense than the world presented to the dreaming 
consciousness. And the sutra, therefore, proves either that 
Vyasa did not hold the doctrine of the illusive character 
of the world or else, that if after all he did hold that 
doctrine, he used the term maya in a sense altogether 
different from that in which Sankara employs it. If, 
on the other hand, we, with Ramanuja, understand the 
word maya to denote a wonderful thing, the sQtra, of 
course, has no bearing whatever on the doctrine of may5. 

Does Gita favour maya doctrine? 

The term maya occurs in five places in the 
Gita. The Lord says: “ Out of My own free will 
I create Myself with My divine body”. 1 Here the 
term, maya, means jnana or intelligence (i.e.) free will. 
Sankara comments on this floka as follows: “ I appear 
as if I possess a body, as if I am bom, by virtue of My 
miy3, but I am not bom in reality like beings in the 
world.”* Here, Sankara forgets his favourite mays 
doctrine according to which the whole universe of matter 
and sods is unreal and fictitious. He contrasts Lord 
Kftns’s birth with that of the other souls. The point of 
difference is that the birth of Lord Kftna is ynr»«d while 
that of the other souls is real. When he refers to the 
reality of the births of other souls Sankara gives up his 
maya doctrine. Sankara’s followers cannot argue that 
the birth of other souls is only vyavaharika satya, real 
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for practical purposes, and that of Lord Kfgpa is not so. 

The one is as much real as the other. Scriptures assert 

that the births of God (i.e.) His incarnations, are real. 

“ Without being bom subject to karma like other souls, 

God is bom several times; and each time He is bom, 

His glory is enhanced as His birth, unlike that 

of other souls, is not due to karma, but is due to 

His divine mercy.” 1 The next stanza in the Gita in 

whioh the term * mays’ occurs is in chapter VII.* In this 

stanza the word * miya ’ occurring twice does not 

mean even according to Sankara a fictitious object 

for he says miya is the insuperable and enchanting 

prakf ti of- three qualities whioh can be surmounted only 

by absolute surrender to Lord Kr;$a. The third instance 

in the same chapter is stanza 15*. In this stanza, SaAkara 

does not specifically assert that an unreal fictitious 

object is meant by the word maya. That miya is a real 

object capable of depriving sinners of their intelligence 

is evident from his commentary; for a fictitious object 

cannot take away our intelligence. Lord Kf;$a says 

later on, ‘ I give all beings memory and knowledge and 

withdraw them \* The fourth instance is stanza 25* of 

chapter VII. Even here, Sankara does not mean 
■ 

unreality by the word maya. “I am not understood by 
all persons except by few devotees, as I am concealed by 
combination of qualities or by miya caused by concentra- 

PCruja Salcta. 
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tion of mind. 1,1 Again, in stanza 61 of the last chapter, 
“ Isvara resides in the hearts of all beings and revolves 
them, under some plea or pretext, as if they are dolls 
mounted on machines”.* Sankara interprets the word 
m2yS here as :: under some plea or pretext Even here 
there is no room for his m&ya doctrine. We have already 
observed that, from start to finish, the philosophy of the 
Gtti is based on the reality of the universe with Bentient 
and nonrsentient objects. Thus Sankara’s mays doctrine 
has no place in the Gita, nor as shown already, anywhere 
in Vedanta. 

Tatras or troths of prakrtl 

The word mlyi has taken us far into Sankara’s 
mayi. Let us come back to our real prakfti. This acit 
or prakfti or combined satva is said to be of twenty 
four tatvas or truths. Etymologically, tatva is an 
abstract derivation from the pronoun tat and means 
* thatness ’. Including the cause and itB products the 
tatvas are twenty-four in number. They are prakfti, 
mahat, ahamkSra, the five tanmitras or five subtle 
elements, the five gross elements, the five sensory organs, 
the five motor organs and the mind. The first of these 
twenty-four tatvas is prakfti. This is also called 
pradhana and avyakta. This is called pradhana, as this 
is the chief instrument of play for God. The word pra¬ 
dhana m eans chief or primary. This is called avyakta as 
its qualities in that primordial state are indistinguishable. 
This prakfti attains three different states or conditions 
in which it is called avibhakta (indistinguishable) 
tamas, vibhakta (distinguishable) tamas and akgara 
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as the condition varies. Says the Upani$ad: “ During 
deluge avyakta is reabsorbed into ak;ara, ak$ara into 
tamas, and tamas sticks on to the Supreme Being indis¬ 
tinguishable from It as if it has become one with It.*' 1 
During pralaya, avyakta passes on to a subtler state 
called akgara and ak$ara passes on into a yet subtler state 
called tamas, and then tamas passes on into a still subtler 
state and becomes as it were, one with Brahman without 
being distinguishable from it by name and form; 
and hence it is called avibhakta or indistinguishable 
tamas. And when the time for creation comes, as 
Manu sayB, 1 ‘stirred by God’ it gets separated from Him 
and becomes capable of distinction of names and forms 
and gets ready to produce effect, and iB, therefore, then 
called vibhakta tama s. And then, by the will of God, it 
leaves the condition of tamas in which it could not be 
discriminated aa non-aentient matter (acetana) pregnant 
with collective jivas (cetanas), and attains the condition of 
akgara in which it can be discriminated as carrying collect¬ 
ive souls. Thus avibhakta tamas is that subtlest state of 
tamas beyond the states of avyakta and ak$ara in which 
it becomes, as it were, one with God indistinguishable by 
names and forms. Vibhakta tamas is that state of tamas 
which is ready to produce effects and in which it 
becomes separate from God and therefore becomes 
capable of distinction by names and forms. Ak$ara is that 
condition in which its pregnanoy with collective souls is 
knowable as contradistinguished from the previous subtle 
state in which it is not knowable. 

The state immediately preceding the inequality of 
guijas in differing proportions is the state of stable 
equilibrium in which prakfti is quiescent. The state of 
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stable equUiormm of gu$as is avyakta state. And the 
state in which neither the inequality nor the stable 
equilibrium of gugas is discernible but which is pregnant 
with collective souls is called akgara state. Here by 
akgara, the individual souls are not meant; for the souls 
are neither the cause of avyakta nor the effect of tamas. 
Therefore the term ak§ara is employed to denote by 
courtesy 1 the object which is pregnant with cit or 
individual souls (as the figurative use of the contained for 
the container). That extremely subtle state of prakfti in 
which pregnancy with collective souls and its non- 
sentient nature could not be discriminated is denoted by 
the word pradhina. The state in which it is ready to 
launch into the states of ak$ara and so on, is called 
vibhakta tamas and the state in which it is not so ready 
to launch and in which it cannot be even conceived as 
the body of Isvara is called avibhakta tamas. The 
primordial state or avibhakta tamas is a state knowable 
only by the omniscient Supreme Being and may be 
likened to salt spread all over in the ocean, to water in 
the candrakinta or moon-stone and to fire in sQrya- 
kSnta or sun-stone. The second state or vibhakta 
may be likened to a seed coming out of the earth. The 
third state called ak$ara may be likened to a seed wet 
with water whose parts or particles have become 
loosened or unfastened. The fourth state called avyakta 
may be likened to a seed which has become swollen. 
The fifth state called mahat may be likened to a sprout. 
Thus, it will be seen that the states of akgara and 
are like the different stages of the bud of a flower, 
(mukula koraka) contracted stages of prakjti, and are 
not, therefore, different tatvas or truths, nnliTra matin g, 
and so on which are different truths. 
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From this prakrti are produced mahat and other 
results by the inequality or difference in the proportion 
oi gugas. The gugas are satva, rajas and tamas and are 
the natural, inherent, essential and inseparable charac¬ 
teristics of prakrti, unmanifest in prakrti (L e. causal) 
state, and manifest in vikrti (or effect) state. There is no 
state of pralq-ti in which it is devoid of these gugas or 
qualities. In the state of stable equilibrium of gugas 
of prakrti, the gugas cannot be discriminated in prakrti 
state ; they are discriminated only in the vikrti state, 
Le. effect state, by their inequality. That is to say, they 
can only be inferred from their results. Of these three 
gugas, the first is satva, the function of which in relation 
to other gugas is to reveal consciousness and bliss and to 
bind the jiva to them. Satva is without mala i.e. is pure. 
By mala is here meant hindrance or obstacle to praksfo 
or intelligence, and nirmala means the opposite of it/ 
Far from veiling consciousness or intelligence and bliss, 
satva reveals them as it is its nature to do so. By 
prakafa is meant true knowledge of things as they are. 
Satva is also the cause of perfect health (an&maya). 
This satva binds a soul to intelligence and bliss; that is 
to say, it produces in the soul attachment or acute desire 
to attain intelligence and bliss. When such an acute 
desire is engendered, the person puts forth activities to 
get at the means for the attainment of intelligence and 
bliss, whether the means in known from worldly know¬ 
ledge or from fSstras. Eventually, the person is bom 
again with such body as is conducive to the enjoyment 
of the fruit thereof. In this way, satva guga binds a 
jiva in samsara through the production of aoute desire or 
attachment for knowledge and bliss, and then again 
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through actual knowledge and bliss ard e? on. The 
greater the presence or power of satva gu$a, the greater 
is the attainment of knowledge. The second, rajas or 
rajoguQa produces r&ga, trs^a and sanga and desire for 
action. 1 The word ragatmakam in the text means 
cause of raga. By courtesy the effect is put for 
the cause. Here the word raga means reciprocal 
love of man and woman. The compound word 
(tr§$asangasamudbhavam) means the origin of tf$9§ 
and sanga. By tj§$a is meant desire for sense- 
objects such as Bound, smell and so on. By saiga is 
meant, in a restricted sense, the company of sons, friends 
and so on. This quality of rajas binds a jiva by produ¬ 
cing desire for action. The deeds performed by the jiva, 
prompted by desire, are either merit (puijya) or demerit 
(pSpa) and he has to take his birth again with such a body 
as is conducive to the enjoyment of the fruits of those 
actions. In this way, the guQa, rajas, binds the soul 
through attachment for actions. Therefore, rajas is the 
cause of love, worldly desire, sanga and desire for action. 
The third, viz., tamas or tamogu^a produces false 
knowledge, negligence, indolence, inertia and sleep.* I$y 
producing these results, tamas binds the jiva. 

When these gugas or qualities are in perfect equili¬ 
brium without any inequality and no guga is predomi¬ 
nant and when there is no stirring of the guijas, the effects 
of prakfti without any difference of names and forms in 
themselves are also in perfect equilibrium and are 
indistinguishable and unknowable by any means of 
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MAHAT—FIRST OF DISSIMILAR CHANGES OF PRAKRTI 

knowledge. When the guijas become unequal, in 
different proportions, and when there is a stirring of 
them, the effeots of prakfti also become unequal and 
become knowable. The equality and inequality of the 
guQas are the basis for the distinction of similar and 
dissimilar changes according to variation of time and 
place to which we have already referred. 

Mmhat—first of dissimilar changes of prakrti 

The first of the dissimilar changes of prakrti due to 

inequality of guQas is mahat. 1 When passing from the 

stage of avyakta inhabited by karma-ridden souls, from 

perfect equilibrium of gu^as into the state of guQavyaS- 

jana, a state in which, as the name itself indicates, the 

guQas are manifest, the tatva called gugavyafijana or 

mahat is produced. : This mahat is of three kinds-satvika, 

rftjasa and tkmasa, by the presence of the three gupas, 

satva, rajas and tamas which can be inferred from their 

results, namely intelligence or consciousness, activity, 

and delusion of mind respectively. This mahat-tatva is 

the cause of adhyavasaya, mental effort or apprehension.' 

Of these three, sitvika buddhi or sfitvika mental effort, 

as defined in the Gita, 4 comprehends correctly pravjtti, 

nivjtti, Larya, akirya, bhaya, abhaya, bandha and molqa 

as they really are. Pravjtti means the dharma or the 

means for the attainment of worldly prosperity. Nivjtti 
means the dharma or the means for the attainment of 

mokga or liberation from worldly existence. It is said 
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that the former dharma was taught by Prajapati and the 
latter by Narayaija. Karya means what ought to be 
done and akarya means what ought not to be done by 
persons whether engaged in pravrtti dharma or nivftti 
dharma according to the varija or caste and agrama or 
order. Bhaya is fear and abhaya is fearlessness. Here, 
by the two words bhaya and abhaya are meant their 
causes. The cause of fear is transgression of gastras or 
divine laws promulgated by God* Wise men who know 
truths have fear only for God without whose will or 
motion, nobody in the world undergoes any suffering or 
is affected in any way. The cause of fear or non-fear, 
therefore, is the transgression or the non-transgression of 
His .laws. Bhagav9n himself says : *• Gratis and Smftis 
are My command. Whoever transgresses them disobeys 
My command and is a traitor.” 1 Bandha means the 
reality of bondage and mok$& is the liberation from this 
bondage. Bijasa buddhi, rajasa mental effort, is defined 
as follows: “ The buddhi which does not correctly and 
fully comprehend, or misunderstands, the two-fold 
dharma, karya and akirya, is called rajasa buddhi. It 
understands things differently from what they are.”' 
And timasa buddhi or tSmasa mental effort is defined 
as: “ That buddhi or mental effort which apprehends 
SH things as quite the opposite of what they are ”.’ It 
apprehends adhanna as dharma, dharma as adharma; 
existent object as non-existent, non-existent objeot as 
existent; the highest truth as low truth, inferior truth 
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as superior truth, and &o on. The distinction between 
rajasa buddhi and tlmasa buddhi is rather subtle. 
Although in both eases what is not the real truth is 
imposed on the substratum, the distinction is made in 
this way : if the delusion is in respect of a substantive 
objeot itself as in mistaking a rope for a snake, the 
delusion is due to tamasa buddhi, but if the delusion 
is in respect, only of the quality of the object as in 
mistaking a white conch for a yellow conch, the 
delusion is due to rajasa buddhi. 1 Manu says: 
“ The Smftis opposed to Vedas and not founded on 
Vedas and heterodox smftis are the result of tamogu^a 
and are, therefore, useless and will only lead you to hell”.* 

Ahukirt 

After having thus examined the first of the 
dissimilar changes of prakfti, namely mahat, we shall 
now examine the other changes. From this mahat are 
produced three-fold ahaihkSra called vaikirika, taijasa 
and bhQtidi. The Vi?QupuriQa says: “ On the basis 
of the distinction as sitvika, rsjasa and timasa, these 
three kinds of ahaihkSra are bom of mahat. ”* Just as 
mahat, the off-spring of prakfti is of three-fold quality 
like its mother, ahaihkara, the off-spring of mahat is also 
of three-fold quality like its cause. The function off 
ahaihkSra is to cause abhimSna or false identity of the 
soul with the body, and other results. From the first 
of these, namely, vaikirika ahaihkara or sitvika 
ahamkira as it is called, are produced eleven organs 
(indriyas) which possess the resultant qualities of satva, 
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namely nimbleness and agility. They are, jnaua indriyas, 
five organs of sense, or sensory organs; karma indriyas, 
five organs of action or motory organs, and the mind The 
experiencer is affected by matter in five different ways 
which give rise to sensations which are aroused by sense- 
objects and which are experienced by means of senses 
which are the gate-ways through which the individual 
soul receives worldly experiences. The five organs of 
sensation or perception are, ear (hearing), akin (f eeling 
by touch), eye (sight), tongue (taste), and nose (smell). 
The five organs of action are the reactive response which 
the soul makes to sensation, namely mouth, h«mdn, legs, 
anus and genitals whereby, speaking, grasping, walking, 
excretion and procreation are performed, and through 
which effect is given to the soul’s desires. They are 
afferent (convoying inwards) and efferent (conveying out¬ 
wards) impulses respectively. The function of the mind id 
to help both kinds of organs, sensory and motor. 
It is not correct to say that these organs are rajasa 
aharhkara; they are really satvika ahamkara as 
decided by Parasara. The enumeration of eleven indriyas 
refers to collective but not to individual creation 
samasti as opposed to vya§ti srsji. For, Manu says: 
“ Since the indriyas are of minute size, God, having 
placed their subtle parts in their respective matras or 
immediately preceding causal substances, created all 
creatures/’ 1 What is meant by the word subtle parts (sOk- 
§m&n} in Manu’s passage is referred to in the 
Vedanta stitra*. In the siitra, the word a$u only 
means that minute size which is not perceivable, 
but not the extremely minute size of the jiva or the 
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individual soul, already discussed by%s in the first chapter 
of this work. The word avayavan (parts), indicates that 
there are several parts in each indriya. The phrase 
‘ having placed their subtle parts in their respective 
mStras or causal substances/ clearly indicates that the 
indriyas which had been originally given continue till 
deluge. And this fact is elucidated and expanded in the 
Gits. “ Whenever an embodied soul departs from one 
body and takes up another, he goes with the indriyas in 
a subtle state, just as air or a gust of wind takes away 
subtle particles from sandal, musk, flower, etc., and goes 
with them elsewhere.” 1 Bjhadaraijyaka refers to the 
departure of the indriyas along with the individual sou?.* 
The chief breath follows the departing soul and the other 
prSpas namely indriyas follow the chief breath. Here 
indriyas are meant by the term sarve pranafr. Since the 
organs are said to follow the individual and since the 
organs cannot exist without a body, the body also in its 
subtle state goes along with the soul. 

From the third of these three, namely, tamasa 
ahamkara or bhutsdi as it is otherwise called, springs 
jabda tanmatra or the subtle state of ether, aksda. From 
this jabda tanmatra or subtle state of ether springs gross 
ether with its manifest quality, namely sound, and also 
sparla tanmatra or subtle air. From this sparia tanmatra 
or subtle air, Bprings gross air with its quality of touoh 
and also rOpatanmatras or subtle fire or tejas. From 
this rfipatanmatra, or subtle fire or tejas, springs gross 
fire with its quality of colour and also rasatanmfitra or 
subtle water. From this rasatanmStra subtle water 
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springs gross water with its quality of taste and also 
gandhatanmitra or subtle earth. From this gandhatan- 
mfitra or subtle earth spring? gross earth with its quality 
of smell. 

By tanmStras, otherwise called avifega are meant the 
subtle state of elements, viz. the states in which they do 
not possess the special qualities of fantatva, ghoratva 
and udasinatva as described in VignupurSQa . 1 Ssntatva 
is the state of being favourably experienced; ghoratva is 
the state of being unfavourably experienced; and 
mfl^hatva is the state of being indifferently experienced. 
Of the five elements, earth and water are mild (&nta), fire 
and air are violent (ghora) and ether is neither mild nor 
violent, but indifferent (mQdha or udislna). All the 
elements acquire these qualities by admixture. Since 
tanmitras do not possess these special qualities, they 
are called aviie;a (non-special). Therefore, tanmstra and 
avi$e$a are synonymous terms. 

In this manner, among the three ahathk&ras, sStvika, 
rSjasa and tamasa, the first produces eleven organs or 
indriyas, and the third produces subtle elements. The 
function of the seoond, rsjasa ahaihkara, is to help 
generally the other two ahudihiras in the production of 
their respective results in the manner in which water 
helps the seed to sprout and wind helps fire to blaze. 
Since activity is a characteristic of rajas , 1 it cooperates 
with satva portion for producing the results, namely 
organs and indriyas, and with tamasa portion in the 
production of its result, namely, the elements. This is 
the general help rendered by rsjasa ahaihkara to the 
other two ahaihkiras. 
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Now, we shall examine the spatial help rendered to 
satvika ahamkara by peculiar and special substances. 
With the help of the five tanmatras or five subtle 
elements, satvika ahaihkara produces the five sensory 
organs and the five motory organs. It produces the mind 
independently without any such help. With the help of 
sabdatanmatra or subtle ether, it creates the organ of 
hearing, with the help of spar£a tanmatra or subtle air, it 
creates the organ of touch, with the help of rupatanmatra 
it creates the organ of sight, with the help of rasatanmatra 
it creates the organ of taste, and with the help of 
gandhatanmitra, it creates the organ of smell. After 
having created the sensory organs with the help of the 
five tanmlfcras, the satvika ahamkara supplements the 
sensory organs by associating itself with the objects of 
sense, sound, touch, colour and form, (being the cause of 
activity in apprehending colour), taste (being the cause 
of excretion of water whose quality is taste) and smell 
(being the cause of excretion of earthy portion of 
digested food, namely faeces). While creating the motory 
organs, it creates the mouth with the help of the organ 
of hearing, h an ds with the help of the organ of touch, 
legs with the help of the organ of sight, genitals with the 
help of the organ of taste, and anus v ith the help of the 
organ of smelL 

Some persons like Naiyiyikas and others who 
are Rnumanikas, i.e. who try to establish their tenets 
mainly by inference, assert that the organ of smell and 
other organs are produced by the elements. They say 
that the organ of earth is the nose, the organ of water is 
the tongue, the organ of tejas (fire) is the eye, the organ 
of air is the skin and the organ of ether is the ear. This 
' view is not cortect, as it is opposed to texts whioh teach 
the eleven indriyas. sprang from vaiharika or 
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satvika ahamkara. 1 The passages in Mahabharata*, 
which say that the indriyas are caused by the elements, 
must be interpreted in the sense that the elements are 
only nourishing factors, apyayakas, for the organs, but 
not causes. The term apyayaka means posaka, nourish¬ 
ing. That the elements are only nourishing factors of the 
organs is declared by Sruti 3 and Smfti. Solid food taken 
in by men is digested and gets transformed into three 
different substances, gross, middling and subtle. The 
grossest portion becomes faeces, the intermediate portion 
becomes flesh and the subtlest portion becomes the 
nourishing factor of the mind. Water drunk gets transfor¬ 
med into three different substances, the grossest of them 
becomes urine, the intermediate portion becomes blood, 
and the subtlest portion becomes breath. Similarly tejas, 
fresh butter, ghee, oil, golden particles and so on, taken in 
gets transformed into three different substances, the 
grossest of which becomes bone, the middling becomes 
marrow and the subtlest becomes the nourishing factor 
of speech. In Moksadharma also, in the conversation 
between Bhfgu and Bharadvaja, it is stated that the 
elements are always nourishing substances of the 
indriyas. 4 For these reasons, the elements are not the 
causes but only nourishing factors for indriyas. We have 
thus seen how mahat and other results are produced. 

How God creates the cosmos. 

We shall next deal with the question as to how God 
creates the cosmos with these substances. ParSdara says: 
€i Since these substances, namely, mahat and its effects, 
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being separate entities with their various powers and 
properties due to their mild, violent and indifferent 
natures, are not able to create this mundane egg unless 
they combine together. ISvara combines them all and 
creates this mundane egg in the manner in which' a 
mason combines earth, sand and water having properties 
peculiar to each and having separate existence, and 
makes them one combined substance and then puts up a 
wall with it.” l After the creation of the mundane egg and 
after the transformation of these external elements into 
the internal ether and so on, with a view to creating 
several separate worlds with manifold kinds of jivas, gods, 
men etc., the Supreme NarSyaija creates, wi thin the 
mundane egg, the four-headed Brahma, who is the 
collective whole of embodied souls (sama$ti jivas), 
that is to say, in whose body, the karmarridden 
souls necessary lor the mundane egg are already 
present, for the purpose of carrying on further 
creation through the four-headed Brahma. Thus, 
livara directly creates the mundane egg which is the 
result of collective causes and creates those causes them¬ 
selves. He creates the substances within the egg not 
directly, but through the medium of other jivas standing 
as their antaryamin or inner life principle. Since God is 
a satyasapkalpa, one who accomplishes everything by His 
mere will. He creates the mundane egg and its causes, 
directly by His will. As Mann says: “ God wanted to create 
manifold creatures from His body (i.e.) from subtle 
elements and by His mere will created water and other 
gross elements and animated them; and thereupon 
created the golden mundane egg which is shinin g like the 
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Sun.‘ God orcates objects within the egg, presiding ov*>r 
the minds of individual souls like Brahma and others. 
Lord Kr$na himself says: “ I reside in the hearts of 
all. I cause memory and knowledge and I withdraw the 
same.” 1 He thus produces will and knowledge in the 
minds of Brahma and others and through them, 
creates objects within the mundane egg. That God 
creates all the objects within the mundane egg 
as the antaryamin or animating life principle and 
inner soul of individuals who form TTia body, is 
declared by Visgupura^a. 5 The eggs thus created 
are several in number having fourteen worlds and 
are surrounded by seven enclosures (ivaraga) each 
outer enclosure being ten times bigger than the 
inner enclosure. They are like play-ball for God and are 
created simultaneously like bubbles in water. The eggs 
are innumerable, countable by mores as stated by 
Para Sara.* The fourteen worlds are, the seven down 
worlds situated below ours, namely, Atala, vitala, 
nitala , talatala, mahatala, sutala, and patala, 
situated on the causal waters above the bottom 
of the shell of the mundane egg, each world being 
fourteen thousand yojsnas in height and in extent, and 
inhabited by daityas, dinavas, pannagas (snakes) and 
suparga and others. The seven worlds situated above 
are, our world inhabited by human beings, 
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bhuloka, bhuvarloka inhabited by gandharvas and 
others, the world of officers, planets, stars and gods, India 
and others, called swargaloka, the world of retired officers 
called mahar loka wherein they expect higher appoint¬ 
ments, jana loka where the highest yogis, Sanaka and 
others, sons of Brahma live, tapoloka where Prajapatis 
called VairajaB live, satya loka where Brahma, Vig^u 
and Siva and their devotees, who have attained that loka 
as a result of their upasana, live. 

Thus, between the top and the bottom of the shell 
of mundane egg measuring sixty orores of yojanas in 
height, lie the aforesaid fourteen worlds. This mundane 
egg is surrounded by water, an enclosure ten times bigger. 
The jala tatva is Burrounded by an enclosure tejas tatva 
ten times bigger, again. The tejas tatva is surrounded 
by its own enclosure vSyu tatwa, likewise ten times bigger. 
The vayu tatva is in its turn surrounded by its own 
enclosure skasa tatva, similarly ten times bigger. In the 
same manner ikasa tatva is surrounded by its enclosure 
ahamkara tatva, ten times bigger. Similarly, ahaihkSra 
tatva is surrounded by its enclosure makat tatva, ten 
times bigger again. The mahat tatva, in its turn, is 
surrounded by avyakta which is unlimited in space. 
The eggs are composed in this way, and are uniform and 
innumerable in number. 

The five elements have different functions to 
perform. Ether is the cause of space, it is space-giver. 
Air is the carrier, tejas is the cook, water drenches and 
causes cohesion, and earth is the supporter. Ether is 
giving space for all objeots and beings for their existence, 
motion and so on. Air causes distribution and activity or 
bodily effort, besides being a carrier. Tejas is the cause 
of cooking and it produces heat and light. Water 
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drenches and by its cohesive power causes cohesion, 
besides being cold and soft. The Earth having weight, 
form and smell, etc. supports all. We have already 
discussed the different functions of the sensory and 
motory-organs and of the mind which is common to all 
the organs. The special qualities of ether, air, fire, 
water, and earth are sound, touch, colour, taste and 
smell respectively. Though each of the five elements 
has the above-mentioned special qualify peculiar to 
itself and absent in other elements, yet each element 
gets the admixture or combination of other qualities 
by means of a process called pancikaraQa. 

Pancikarana or Quintupling 

Panclkaraija or guQavinimaya as it is otherwise 
called, is the process of quintupling or malt ing five-fold. 
Pancikaraoa means the particular combination of the 
elements in such a way that in one element you can see 
the presence of the other four elements. The word 
yinimaya is used in the sense of combination 1 . The word 
vinimaya in Sanskrit means exchange or barter. The 
exchange or bartering by each element, by giving its 
peculiar quality fr > all the rest of the elements and by 
♦.airing in their respective qualities. Since the qualities 
cannot exist without &4raya or substratum, exchange of 
gu$as depends on the exchange of dravyas or substances, 
nnrl in the present case, it means the exchange of 
portions of the elements. Pancikaraoa is defined as 
follows. “Each of these five elements is divided into two 
halves. One of the two halves is again divided into four 
quarters and the other half is kept undivided. Then each 
quarter (Le.) 1/8 of the original element is combined 
with each of the other four elements which retain- their 
—————- ■ ■ ■ ■ —- ■ ■■ 
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halves, that in each element one^ighth of each of 
the other elements is present along with half of its own 
thus retained.” 1 In spite of the above combination, each 
element preserves its own name owing to the pre¬ 
dominance within itself of the particular element over 
the other elements. The combination may be explained 
as follows: 

Ether consists of 1/2 of ether, 1/8 of air, 1/8 lire, 
1/8 of water and 1/8 of earth. 

Air consists of 1/2 of air, 1/8 of ether, 1/8 of fire, 
1/8 of water anu 1/8 of earth. 

Fire consists of 1/2 of fire, 1/8 of ether,-1 /8 of air, 
1/8 of water and 1/8 of earth. 

Water consists of 1/2 of water, 1/8 of ether, 1/8 of air, 
1/8 of fire and 1/8 of earth. 

Earth consists of 1/2 of earth, 1/8 of ether, 1/8 of air, 
1/8 of fire and 1/8 of water. 

Thus we see that after Panclkaraga there is no 
unalloyed element, but only combination of elements 
in the above proportions. 

Quintupling and illusory knowledge 

This pancikaraga or quintupling plays a very 
important part in deciding the correot theory among 
various theories of illusion or illusory knowledge or 
erroneous knowledge. The various theories of illusion 
are: asatkhyiti. anyath&khySti, atmakhyati, akhySti, 
anirvacanlyakhySti and satkhyiti. 
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Asatkhyati is - the doctrine of Madhyamikas 
(a school of Buddhists) according to which everything, 
even knowledge, is unreal and silver which is 
absolutely non-existent in the shell or oyster-shell is 
supposed to appear there. 1 The term asatkhyati means 
knowledge of what is absolutely non-existent. This 
doctrine is, on the face of it, self-condemned, since a 
substance which is absolutely non-existent (atyanta asat) 
cannot make its appearance anywhere. This doctrine 
cannot, therefore, explain the illusion of silver in the 
shell, the illusion experienced very often by human 
beings. According to this doctrine, knowledge, objects of 
knowledge and everything is unreal; and nothingness is 
established by nothingness. This doctrine does not rgdl 
for any serious remark or argument or refutation, as it is 
absurd on the face of it and it denies every nw>iw of 
knowledge. 

AnyathakhySti is the doctrine of NaiSyikas according 
to which silver existing elsewhere in the silver shop and 
other places appears to exist in the shell. 1 This doctrine 
is untenable, as in this illusion, there is no contact 
between the eye and the shop silver and the contact is 
only between the eve and the shell. And no perception 
is possible without the contact of the object and organ 
of sight. 

Atmakhyiti is the doctrine of the YogSoiras (a 
school of Buddhists) according to which knowledge alone 
iB real, and that knowledge is not different from, but 
identical with, external objects, and the internal 
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knowledge of silver appears to exist Outside as object of 
knowledge. 1 2 This doctrine is also untenable, as the 
external world which corresponds to knowledge is 
different from but not identical with the knowledge of 
which it is an object. Since according to this school, the 
outside world is unreal the internal silver cannot be 
superimposed on an unreal substratum outside. 

Akhyiti is the doctrine of Pribhakaras according to 
which the erroneous knowledge is caused by want of 
apprehension of the distinction between the substratum 
and the superimposed object and of the distinction 
between the two apprehensions.* This doctrine is likewise 
untenable; for, the presence of apprehension of objects 
and their difference is really the cause of activities of 
men but not the absence of apprehension. Otherwise 
even in deep sleep when there is absence of apprehension 
of distinctions between shell and silver, there must be 
activity and the sleeping soul must seize the sholl 
mistaken for silver. 

Anirvacaniyakhyiti is the doctrine of Sankara 
according to which since knowledge of silver appearing 
in a shell is sublated subsequently and since one object 
cannot appear as another, an extraordinary kind of 
silver which cannot be defined either as existent or 
non-existent must be assumed to appear. We have 
already refuted this indefinable doctrine. What you are 
eager to assume as indefinable does not really appear as 
indefinable silver, but appears only as real silver. If 
indeed it appeared as indefinable, then, the illusion, its 
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subsequent sublation and u-ctiviL^ would not have 
resulted. Moreover, you must ascribe a cause for the 
production of the extraordinary indefinable silver. You 
cannot ascribe apprehension of silver as the cause for the 
production of silver; for the existence of such a silver 
must be before the apprehension, as the universal law is 
that the cause exists before the effect. You cannot argue 
that the defect in the organ of sight is the cause; for the 
defect in the vision of the cognising person cannot 
produce an object in the outside world. Nor is the organ 
of sight the cause of the production of such a silver; 
for the organ is the cause of such a knowledge only but 
not of its object. 

Satkhyiti is the doctrine of the well-versed in Vedas 
(vedavidah), according to whioh all knowledge is of the 
real. 1 It may be asked: “how is it that sometimes our 
knowledge does not correspond to things when objects 
appear in false perception as silver in shell, water in 
mirage and so on ?” The answer is, objects which appear 
in false perception are real and not illusory, because 
according to the doctrine of paneikaraga or quintupling 
all objects in the world are only compounds or compound 
substances containing all the five elements in differing 
proportions. We call one substance silver and another 
substance a shell, because one element preponderates in 
one substance compared to the other. 

In our experience, we observe that shells resemble 
silver. By perception we learn that some elements of the 
substance, namely, silver exist in the other, namely, shell. 
Sometimes, owing to a defect in the vision, a person in 
quest of silver apprehends the silver portion alone with¬ 
out apprehending the shell portion and attempts to 
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grasp it. But when the defect du&ppears, he apprehends 
the shell portion also and then abandons the substance. 1 
Thus we see that the knowledge of silver in the shell is 
of the real* The subsequent sublation of the knowledge 
‘that the object in front of you is silver’, by the sublating 
knowledge ‘that the substance mistaken for silver is 
really a shell’ is easily explained by the cognition of the 
relative preponderance of one or other element. The 
want of cognition of the preponderance of the shell 
portion is the cause of the mistake and its subsequent 
cognition corrects the error. Similarity in certain 
respects is the cause of the partial identity of a substance. 
In the same manner, we mistake mirage for water. We 
perceive water in the mirage merely because water exists 
in combination with light and particles of earth. And 
likewise, when a man with jaundiced eyes sees the white 
conch as a yellow uonch, as if it were one with gold 
coating, the yellowness of the eye is transmitted to the 
conch along with the rays of the eye and hence the white 
colour of the conch is thereby obscured. We have already 
observed, while dealing with dreams, that God creates 
for the dreaming soul, objects for the enjoyment or 
suffering of the soul in accordance with his merit or 
demerit. God, while causing the whole of the objective 
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world as an object oi fruition foi. the jivas in accordance 
with their previous good or bad actions, creates certain 
objects of such a nature as to become c omm on objects 
of consciousness for all souls, and certain other objects 
in such a way as to be experienced only by the dreaming 
soul and only so long as his dream lasts. The difference 
between sublating things and sublated things is based 
only on this distinction of things which are objects of 
common consciousness for all souls and of other things 
which are not so. In the same manner, a white crystal 
in the proximity of a red japa flower appears red, being 
overwhelmed of the colour of the flower The red rays 
of the flower manifest themselves more clearly by 
contact with the white and pure crystal. When a fire¬ 
brand is whirled with velocity, a circular ring of fire 
appears since on account of the great velooity, we do 
not perceive the intermittent space. The perception 
of our face in the mirror is also real. The rays of our 
eyes being obstructed by the surface of the mirror, 
apprehend the mirror and our face in such quick 
succesrion that we are not able to see the difference in 
time. For these reasons, it is a mis ta ke to tKfair that 
some cognitions have false things for their objects a-wl 
that other cognitions have true things for their objects. 
Human knowledge is generally partial and imperfect. 
When we mistake a shell for silver, we take notice of 
certain features only and we miss others. In the 
hallucination of yellow conch, we do not take notice of 
the whiteness of the conch. In experiences of dreams, 
we ignore the fact that the sights in dreams are peculiar 
to the dreaming soul only and not to others. Even in 
waking states, in respect of the knowledge of the world 
around us, we overlook much that is vmn for 

our practical purposes. In this way, both true and 
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erroneous knowledge are incomplete. While true know¬ 
ledge takes particular note of the features necessary for 
our practical purposes and satisfies our needs, the 
erroneous knowledge fails to satisfy the desired end. 
In our daily life true knowledge is useful- The mirage 
is an error not because it does not contain the element 
of water, but because water present in it does not 
quench our thirst. 

The invisible ether appears visible and possessed 
of black colour as a result of this quintupling ( panel - 
karapa) 1 because the black colour which is the quality 
of the earth is present in the combination of elements. 
The Chhindogya text, after narrating triplication 
(trivftkara^a) declares that fire possesses three colours, 
namely redness, the colour peculiar to itself, whiteness, 
the colour of water, and darkness, the colour of earth. 
The Chhsndogya speaks of the origin only of fire, water 
and earth (tejo’vanna) and therefore, of triplication 
only, but not of the origin of ether, air, avyakta, mahat 
and ahathksra spoken of in other Upanigads. Just as 
the origin of fire, water and earth means and includes 
the origin of other tatvas,. in the same manner, tripli¬ 
cation means and includes quintupling. Since, in the 
above manner, every element is present in every ether 
element by the process of quintupling, the five qualities 
of sound, touch, colour, taste and smell, are also present 
in all the elements, and this is the basis for the 
exchange or bartering (guQavinimaya) of qualities. 

It is also said that since the lower tanmatras in 
conjunction with the upper tanmatras produce their 
gross elements (viiega) the number of qualities or gugaa 
increases in the process of evolution of the elements. 
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Since spariatanmltra being enwrapped by £abda- 
tanmatra produces its own vi$e?a or gross element 
namely v&yu or air, this element, air, gets the qualities 
of sound and touch. Since rupatanmatra, being 
enwrapped by spar&tanmatra and fobdatanmitra 
produces its own videsa or gross element namely tejas, 
this element namely tejas gets the three qualities of 
sound, touch and colour. And similarly since rasatan- 
matra, being enwrapped by the three upper tanmatras, 
produces its own vilesa or gross element, namely wader, 
this element, namely, water gets the four qualities of 
sound, touch, colour and taste. And since, in the same 
manner, gandhatanmatra being enwrapped by the four 
upper tanmstras, produces its own viSesa or gross 
element, namely earth, this last element, earth gets all 
the five qualities of sound, touch, colour, taste and 
smell. Just as the quality peculiar to each of the five 
elements gets gugavinimaya, combination of other 
qualities peculiar to other elements by the process of 
quintupling, the acquisition of additional qualities by 
the lower elements is due to the enwrapping of each' 
tanmatra by the upper tanmatras. 

Thus, in the order of enumeration, combined satva 

or miSra satva, has been dealt with- 

* 

H. Su0dh% Satva or Pare Satva 

The second kind of adit, namely pure satva or tfud-i 
dha satva, is, like the first kind, combined (mijra) satva,’ 
non-intelligent and ever-changing. The word acit means 
a substance in which knowledge or consciousness does 
pot inhere. Owing to this non-intelligent nature, acit js, 
spid to be bhogya or an object of enjoyment- iflj 
general is subjeet to changes or states or conditions, in its. 
very being (svarQpa), unlike oit or individnal i soul .Which 
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does not .undergo any changb in itz being. This pure 
satva, denoted by various terms, aprikjta world, 
vaikujjfa, aparijita, ayodhyS, naka, paramapada and so 
on is poaaessed of unalloyed or pure satva quality, without 
any combination of rajas and tamas, is eternal, is the 
producer of intelligence and bliss, is oapable of transform* 
ing itself into vimanas (aerial vehicles), gopuras (towers), 
ma^fapa (mansions) etc. by the will of God, is of 
unsurpassed splendour and brightness , is incapable of 
being understood as limited by nityas, muktas and even 
by God, is of very wonderful nature, and is aja^a, self- 
luminous. 

Pure satva is possessed of unalloyed satva. It is 
defined as ' that which is different from the substance 
having three gugas and which, at the same 
time, possesses Batva quality 91 or * that which is 
self-liiminous and which possesses satvaguQa at 
the same time :* or * that which is devoid of 

4 

tamogutya and which possesses the quality of satva.’ 1 
Scriptural texts such as * Beyond mQlaprakfti, high up, 
lies the heavenly world having the colour of the Sun; ’* 
* Seated in heaven, far beyond the mQlaprakjti’ ;* * The 
Lord of the universe. Bested in heaven called parama 
akifa’* 'Seated in the eternal heaven called parama 
vyoma * The highest Lord, the lord of all devas or 
gods, seated on the throne in the hall,.of thousand 
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pillars, n assert the existence of an aprak|ta world* 
Moreover, texts such as ‘The eternally liberated souls 
always see and enjoy the supreme (aprakfta) world of 
Vi$pu.’* Residing in aprakfta world beyond this 
material world ;* * Divine world worshipped by gods ” 
establish the existence of such a world. 

Pure satva is eternal as described in various 
texts such as: 1 In that eternal parama aka6a or 
paxama vyoma * The world of aprakrita or divine 
substance, without beginning or end, unlimited by 
time, and attainable only by persons who with 
concentrated minds always meditate on me and who 
journey along the bright path called arciridi’.* * That 
eternal world called parama ik&fe, superior to all other 
worlds, attaining which wise men, knowers of truths 
are freed from all sins’*. ‘Time connived as 
second, minute, hour, day, night, month, year 
so on, is not the cause of transformation of the 
apr&kjta world” (in contradistinction with the prakjta 
world where time reigns supreme.) In prakfta world Hire 
ours, objects are brought into existence and are destroyed 
by the rale of time, Le. time controls everything. But in 
the divine world time has no power. ‘ The changes in 
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the divine world are not dne to tuotye unlike those in the 
prakfta world ; but they are due to the will of God.’ 1 

Pure satva causes intelligence and bliss. While 
treating about prakfti, we observed that the 
characteristic of satva quality is to produce intelligence 
and bliss. It is, therefore, said that pure satva causes 
intelligence. 1 

Pure satva transforms itself into aerial vehicles, 
towers, mansions and so on, not as a result of karma of 
souls, but by the will of God. Unlike prakfti tatva or 
combined satva, which by the will of God gets 
transformed into twenty-four tatvas or truths for the 
enjoyment or suffering of cetanas or embodied souls 
according to their good or bad actions, this pure satva 
transforms itself into various objects, bodies, organs 
(indriyas), breaths and other substances by the mere 
will of God or of nityas or of muktas (liberated souls). 
The form and shape of bodies, etc. are like those of 
prakfta bodies. The aprakfta bodies have hands, feet 
and other limbs and also indriyas or orgaus, and mind. 
The denial in some texts of the existence of bodies and 
organs for liberated souls means only the denial of those 
which are the result of karma. Tho denial does not refer 
to those assumed at will. The liberated souls can, if 
they choose, assume bodies or remain without them. The 
divine world, divine city and other places are mentioned 
in texts such as: 'The city of liberated souls is a 
resplendent treasury shining with brilliant lustre, which 
contains the most valuable treasure, namely the Supreme 
Being’;* 'Since the divine world is not accessible for 
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those vrho ignorant of Brahman, the world is called 
invincible world (apart jita) where the hall or magfapa is 
chosen by God as the place of His enjoyment ; l ‘ I attain 
the abode of God.’* 


Pure satva is of unsurpassed splendour, grandeur 
and brightness. It shines flooded with such brilliant 
lustre as reduces luminary bodies such as the Sun, Fire 
and so on into glowworms. ‘ The Sun, the moon, stars, 
lightning and fire cannot shine there’*. “The divine world 
of the all-pervading supreme Vi§nu eclipses in splendour 
and brilliance, the Sun, fire and the gods and dlnavas 
are not able to gaze at it.” 4 Thomas Gray, speaking of 
Milton in his progress of poesy, says that Milton, with 
wings of imagination soared high into regions of resplen¬ 
dent heaven of lightning lustre, and gazed the world and 
the Almighty seated on the sapphire throne, and blast 
with excess of light, became blind. The idea, con tained 
in this passage will help os in understanding the 
nature of the brilliant pure satva as described'in our 
scriptural texts. 


Pure satva is incapable of being understood ’ by God 
and nityas as limited in extent, as limited in glory 
and splendour and as limited in other aspects. 
If that be so, how can God and nityas be said to be 
omniscient ? The answer is that their omniscience * will 
not be affected thereby. For, omniscience is knowing 
everything in all respects, that is *to : say; Showing an 
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object as limited when it is really limited, and knowing 
another object as unlimited when it is really unlimited. 
When we say even God cannot describe the dimensions 
of the horns of the horse, our statement is not in¬ 
consistent with his omniscience. This idea has been 
well described by the poet. “Oh! Goddess Lak$mi, 
neither you nor Lord Hari can find out the limit to your 
glory, and this does not in any way affect the 
omniscience of both of you, for, wise men say that not 
knowing an absolutely non-existent object is not in¬ 
consistent with omniscience. A person who professes 
to know the size, colour, fragrance, dimensions and other 
qualities of a sky-lotus deserves his place in the lunatic 
asylum.”* 

Saint Nammalvar says about God that He does 
not know Himself fully.* The i ruti also says: * God, 

the Lord of this universe who dwells in heaven may 
know His own glory, rather, may not know it 

Pure satva is of very wonderful nature. Every 
moment it is capable of exciting our wonder, astonish¬ 
ment and amazement by its novelty, grandeur and 
ipexplicableness. It is ajad& or self-luminous. It is of 
aprakfta substance, namely intelligence and bliss.* 
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A question was asked : “ Of what substance is the 
divine body of God T ” A general reply was given that 
the substance of which God’s body is, is the same 
substance as God’s svarhpa (being). Again, a question 
was asked : “ Of what substance is God’s being ?” And 
the reply to it is that the substance of God’s being or 
svarhpa is jnSna or intelligence. Therefore, the substance 
of God’s divine body is also intelligence. The substance 
of God’s divine body and the substance of the divine 
world, not being different, the substance of the divine 
world must be knowledge or intelligence. The substance 
of jSSna or intelligence is self-luminous. 1 Since pure 
satva shines for others ( parasmai bhasamana) ie. for the 
benefit of others like the attribute-consciousness 
(dharmabhQtajSana) it is said to be parak as opposed to 
pratyak. Just as the atfribute-consoiousness does not 
manifest itself to the knower or substantive consciousness 
during deep sleep, in the same manner, this pure satva 
also does not manifest itself to the embodied soul during 
material existence. But, to the liberated souls, to the 
eternally liberated souls and to God, pure satva manifests 
itself without the medium of attribute-consciousness. 
Just as the self-luminosity or self-luminous power of 
attribute-consciousness does not manifest itself when 
outside objects are not cognised as in deep sleep, as a 
result of obstruction, namely, karma, in the same manner, 
the self-luminous power of pure satva is obstructed by 
the karma of the embodied soul, and therefore, it (pure 
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satva) does not manifest itself to him. The pure satva, 
though aja^a, self-luminous, like the individual soul and 
like its attribute-consciousness, yet it is different 
from both of them. The individual soul being pratyak, 
manifests itself as * I \ Pure satva, on the other hand, 
being parak, appears as ‘ this \ Therefore, it is 
different from the individual soul. 1 And pure 
satva unlike the soul, and its attribute-consciousness, 
transforms itself into bodies, organs, mansions, 
etc. The soul being homogeneous in nature 
undergoes no change in its being (svarupa); though 
consciousness undergoes contraction and expansion, it 
does not transform itself into bodies, etc. Thus the 
second of the three aoits or acetanas, namely pure satva, 
has been dealt with. 

m. Sattvasonya or acit devoid of Satva 

We shall next examine the third of the acits or 
acetanas, called satva&nya or aqit devoid of satva 
quality. In the expression, satva&nya, devoid of satva, 
the word * satva ’ means and includes the two other 
qualities namely rajas and tamas. The term, therefore 
means that acit which is devoid of all the three gugas 
or qualities and denotes kala or time. 

This kala or time is the cause tor the trans¬ 
formation of prakjti and its results, prlkfta objects ; 
transforms itself into nimega (smallest unit of time), 
kl;$a and other units of time ; is eternal; is an instru¬ 
ment of sport for God; and constitutes His body. 

Tin* ia the cum for transformation of prmkrti and its resnlts. 

By prakfti is meant avyakta or unmanifest, and by 

v 1 

prakfta, the vyakta or ita manifested results* Time is 
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said to be the cause of transformation oi pralirti and 
prhkjta, its results, in the sense that God who trans¬ 
forms them into various tatvas by His mere will, awaits 
particular time, and when the time for action comes, 
produces changes in them. In this way, time is 
necessary for the production of those changes and those 
changes are said to depend upon time. Paraiara says: 
“When the time for creation came, God, by His mere will, 
stirred both the changing prakjti and the unchanging 
jiva. ”* The stirring of prakjti meana creating inequality 
of gnpas in it, bo that it may become ready for producing 
results. The stirring of the jiva means causing 
expansion of consciousness and kindling samsk&ra 
or impressions to help memory. Since, in this way, God 
produces, sustains and destroys all objects in the world, 
giving prominence to time, all objects in this prakjti are 
said to undergo timeiy changes. Perception also teaches 
us that when time does not come, changes in worldly 
objects do not take place, and that when time comes, 
those changes do take place. Therefore, by perception 
and by agamas or rfSstras we learn that time is the cause 
for the changes of prakjti and its results, prakjta 
objects. 

Tims transforms itself into nimesa and other units of time. 

Nime$a or momentary space of time measured by 
the twinkling of the eye is the smallest unit of time. 
Fifteen nime§as or twinklings make up a kagfa. Thirty 
kh§tas make up one kata. Thirty kalas make one 
muhflrta. Thirty muhOrtas make one day. Fifteen days 
make one pak?a. Two pak$as or thirty days make 
one month. Two months make one jtu or aseason. 
Three jtus make one ay&na or half-year. Two ayan&s 
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make one year. Three hundred and sixty human years 
make one deva year. Twelve thousand deva ye?rs make 
one caturyuga or cycle of four yugas or ages,—kfta, 
treta, dvapara and kali ages. Of these four yugas, 
kjta yuga lasts for four thousand deva years, trets yuga, 
for three thousand deva years, dvapara yuga for two 
thousand deva years, and kali yuga for one thousand 
deva years. The remaining two thousand years form 
the sandhis, intervals, or pauses, or periods between two 
yugas or ages. The preceding interval (pOrva sandhi) 
for kjta yuga is four hundred years and the succeeding 
interval (apara sandhi) is also four hundred years. 
Similarly, the preceding and succeeding intervals for 
trets yuga are each three hundred years; those of dvSpara 
yuga are each two hundred years; and those of kali 
age are each one hundred years. In this way, two 
thousand years form periods of intervals between one 
age and another. Seventy-one caturyugas of this kind 
form one manvantara. Fourteen manvantaras or one 
thousand caturyugas form a day for the four-headed 
Brahma, and an equal period forms a night for him. 
One hundred years of this measure form the life-time for 
the four-headed Brahma. The highest measure of time 
is the life of Brahma called pars. Half of it is called 
parSrdha. We are said to exist in the second half 
(dvitiya parSrdha) of the present four-headed Brahma, 
several such four-headed Brahmas having been bom 
and having died before. Beyond parSrdha Hindus have 
no number. The number parSrdha is one followed by 
seventeen zeros. The numbers, one, ten, hundred, 
thousand and so on increasing ten times are denoted 
by the names indicated in the footnote 1 . _ 
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The life time of every four-headed Brahma is 
therefore two parlrdhas (ie.) 2 followed by seventeen 
zeros. 

<£5 - 1 ; = 10; 100; =. 1,000; 3^T- 

10,000 ; eg = 1,00,000 ; ftgsr = 10,00,000 ; . 

1,00,00,000 ; - 10,00,00,000 ; = 1,00,00,00,000; 
^ = 10,00,00,00,000 ; fog* = 1,00,00,00,00,000 gg| = 
10,00,00,00,00,000; qg - 1,00,00,00,00,00,000 ; gpiq; - 
10,00,00,00,00,00,000 ; ep*g - 1,00,00,00,00,00,00,000; jpg = 

10,00,00,00,00,00,00,000; qgg - 1,00,00,00,00,00,00,00,000. 

Time is eternal. 

Time has neither beginning nor end. 1 2 3 4 The theory 
that time is created by miyi is refuted by texts which 
teach the eternity of time. We cannot conceive the 
beginning or end of time; for, with reference to a parti¬ 
cular point of time, there must be previous and subse¬ 
quent points of time. Even in nitya vibhttti or pure 
satva, time exists, but it produces no effect there. "The 
measures of time snob as tali, muhurta and so on, do 
not produce any change or transformation in pure satva.”* 
In pure satva, God rendere time powerless. Time 
does not reign supreme there as it does in pr?kjti. s If 
you do not admit the existence of time in pure satva, 
that would do violence to texts such as-“ The nityas are 

always seeing and enjoying God in nitya vibhhti. 

* 

Time Is an instrument of sport for God. 

Tim© orkala is an instrument of sport for God 
whose sports are the creation, sustentation and reabsorp- 

1. aWlfa^Wi. W3: gRttOT fit* u V. P. 1-2-28. 

2. <besy^ f| 

3. gth U cR g gpSgR t I 

4. ggl WPcf I 
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tion of all the worlds. Pralqti, puruga (the soul) and 
time are instruments of sports for Him. Of these three, 
prakfti and the soul are not only instruments of sport, 
but also objects of creation. But time is an instrument 
of creation and of sport without being an object of 
creation, since God, according to His plan creates all 
objects only in their proper time. 

Time forms the body of Isvara. 

Time constitutes the body of God. We have already 
examined and discussed the definition of body in general. 
A dravya or a substance which exists invariably 
dependent on a cetana or soul, which is invariably 
controlled by that cetana, and which is ever subservient 
to that cetana, is his body. Applying this definition 
of body to time, we find that it forms the body of 
God. Scriptures also teach us that prakfti, puruga 
(individual soul) and time constitute the body of I $ vara. 1 

We have thus discussed the three kinds of acit, 
namely, prakyti or combined satva, fuddha satva or pure 
satva and satva $hnya or time. The first two of these, 
prakfti and Buddha satva form objeots of enjoyment, 
instruments of enjoyment and places of enjoyment, 
(bhogya bhogopakaraga, bhogasthsna) for God and 
for the individual soul. Since there is no tinge of 
selfishness for souls in pore satva or divine world, and 
since there is no thought for them other than service to 
the Supreme Being in that world, and since that world 
transforms itself into various objects by the will of God 
for his enjoyment, the enjoyment there will be primarily 

1. swil ^ SW: fes i 

fcfawifaiqft: u v. p. 1-2-17 & 19, 
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for the Supreme Being. On the other hand, since prakfti 
transforms itself into various objects by the 17111 of God, 
according to the karma of embodied souls, since all 
embodied souls from gods downwards with false 
identity of self with the body, think that they are 
independent enjoyers, this prakjti or Ilia vibhoti, is 
primarily for the enjoyment of the embodied souls. 
By ‘enjoyment for embodied souls’ is meant the 
experience of pain or pleasure. Sound, touch, colour, 
taste and smell being objects of knowledge,“they are 
said to be objeots of enjoyment or suffering. The sense 
organs being instruments for those experiences are said 
to be instruments of enjoyment. Pure satva is limited 
only downwards, and prakjti is limited only upwards. 
The lower boundary of pure satva is the Viraja 
river above prakjti; and the upper boundary of prakjti 
is the same Viraja river below pure satva. 

Existence of Time is proTed by Perception and A game 

Bauddhas and others deny the existence of Time: 
and this is against perception and isstras. Time means 
a succession of events. Every moment of time owes its 
determinateness to its relation to other moments of time. 
All objects in the world, whether moveable or immove¬ 
able, undergo changes due to tim9. There can be no 
* now ’ without a * then ’. Time results from the relating 
of events in the order of * before ’ and ‘ after * by a 
principle that integrates the events.. The representation 
of time begins with the recognition of two successive 
experiences as successive- When an event passes away, 
the idea of it muBt persist in the mind and it must be 
brought into relation to succeeding events. Our 
experience is as follows : Now, there is a jar before me 
(idinim ghatah vart'ate). If we do not admit the percepti¬ 
bility of time, then with-referenoa tbrthe jwf, coming in 
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contact with our eyes, tlfbre would arise a doubt 
regarding the present existence of the jar. And since no 
such doubt arises, both the jar and the present time are 
objects of perception. The existence of time is also 
known from agamaB or jSstras. “ The small and big 
units of time, viz., kals, muhurta, kasta, day, and night, 
etc. ”* ** The months of madhu and madhava constitute 
the spring season: and the months of £ukla and iuchi 
constitute the summer season.” 3 VignupurSpa deals 
elaborately with time. So, do other puraQas and 
itihfisas. Jyotis jSstra or the science of astronomy and 
astrology whioh treat about time and enjoin particular 
periods of time for study oi vedas, performance of 
sacrifices and so on, is considered to be the eyes of the 
Vedas. This 4Sstra (science) reads the future as we read 
the weather. What this science forecasts we can 
actually perceive when the time comes. Therefore, 
time which is thus established by perception and Sgamas, 
c anno t be denied by any argument. 


Space or direction (dik) Is not an Independent tatra or trath. 


The Vaise$ikas and othera hold that space or 
direction, dik, is a separate tatva or truth. They say 
that ‘substances are nine in number namely, earth, 
water, fire, air, ether, time, space, soul and mind*.* 
It is not correct to say that space is a separate substance; 
for it ia included in ether and other substances. When 
four persons stand in four directions, the spot in the 
middle of these four persons, is relatively east to one of 
them, west to another, north to the third and south to the 


1. TOI ijjjlf: vpm ttfo: l Taitt. Up. 2-1-8. 
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fourth person- We experience this at every moment. 
What is the reason for this ? The reason is that there is 
no absolute substance as space or direction. What we 
call direction or dik is only relative. With reference to a 
particular spot, we temporarily imagine a direction, east, 
west, north or south. But the spot in the middle of the 
four persons being a substance as earth and so on, is not 
subject to doubt or variation unlike the space or dik. 
Space is included in ether and earth. The inclusion of 
space in ether and earth means the understanding of 
space in ether and earth according to sun-rise and sun¬ 
set. Therefore, space is not an independent or separate 
tatva or truth. It may be asked, how do you account 
for the separate enumeration of space or direction in 
passages such as: * From the feet of the Lord sprang 
the earth; and from His ears sprang direction or 
space ’V The answer is that we have to interpret the 
passage to mean the origination of the respective 
devatas called abhimanidevatls i.e. the deities presiding 
over them, just as we interpret the origination of 
antarik$a swarga and other worlds. Otherwise, we shall 
have to enumerate them also as different tatvas or 
truths. If you hold that space or direction is a created 
separate tatva, then, before the creation of space and 
after its annihilation, the distinction of the enwrapping 
or enclosing tatvas and enwrapped or enclosed tatvas 
like prakfti, mahat, etc., the distinction of distance and 
proximity would not exist. The creation of space is 
spoken of in frutis only in vya§ti creation, or individual 
creation, after collective (samagti) creation. 

Eifeer is not a negative aspect. 

Some persons like Buddhists say that ether is the 
absence of any covering or enclosure. They say that 

1. i Puru$a SQkta. 
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ivaraqa is a gross enclosure 1 like the earth and so on, 
that its absence is ether and that ether is not such a 
positive entity as can be marked and pointed out as 
‘this*. Ether is not a non-definable irrational non¬ 
entity, as they say. That ether is a real substance 
follows from scriptural passages such as: * Ether sprang 
from the Supreme Self \* To those who do not admit 
the authoritativeness of our scriptures, we point-, out 
that the real existence of ether is to be inferred from 
the quality of sound, since we observe that earth and 
other real things are the abodes of smell and other 
qualities. Moreover, if you declare that ether is 
nothing but the absence in general, of any covering 
(occupying) body, it would follow that while one bird is 
flying, whereby ether is occupied, there would be no 
room for a second bird wanting to fly at the same time. 
‘ Just as by the existence of a single jar, the non¬ 
existence in general of jar is disproved, in the same 
manner the existence of a single bird disproving the 
absence of any covering would prove want of space for 
the second bird. ” Moreover, we find in Buddhistic 
scriptures a series of questions and answers in which the 
following question occurs: “ On what is the air 
founded T”, to whiol' it is replied that the air is founded 
on ether or spaoe. 4 Now this statement is appropriate 
only on the supposition of ether being a positive entity, 
not a mere negation. Its negative aspect is refuted by 
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Vy&sa: “ Ether is not an irrational non-entity; for 
like admitted real entities such as earth and so on, ether 
is unmistakably perceived in our experience as: ‘ There 
a hawk flies, here a vulture flies as places of flight for 
those birds.” 1 It cannot be said that ether is mere 
non-existence of earth and so on, as the statement 
cannot be expressed in definite alternatives. 

Is ether (i) the antecedent non-existence (praga- 
bh&va) of earth and so on, or (ii) non-existence 
pertaining to destruction of earth, etc. (pradhvam- 
sibhSva) ? or (iii) mutual non-existence (itaretarsbhava, 
anyonySbhpva or bheda) of earth and oo on, or (iv) 
absolute non-existence (atyant&bhSva) of earth, and so 
on ? In any of these four alternatives, knowledge of ether 
can never arise. In the first two alternatives, that is, 
if the antecedent non-existence or non-existence pertain* 
ing to destruction of earth and so on were ether, then 
during the existence of earth and so on, the knowledge of 
ether is impossible, and the world would become devoid 
of ether. As regards the third alternative, since mutual 
non-existence of earth and so on exists in the respective 
objects, the cognition of ether cannot arise. The non- 
existence of earth or difference of earth (pfthvibheda) 
is in water ; and the non-exiBtence of water or difference 
of water (jalabheda) is in earth. Similarly, the non¬ 
existence of earth or difference of earth is in fire; and 
the non-existence of fire or difference of fire (tejoabhiva) 
is in earth. Thus when we take two objects, non¬ 
existence or difference of one exists in the other; and 
we can have the cognition of those two objects only, but 

1. Ararat * fronpRT jpat 
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not tiic cu&uition of ether, is regards the fourth 
alternative, since non-existence merely means the 
changed state or condition of an existent object, though 
ether may be said to be non-existent in this sense, it 
cannot certainly be said to be an indefinable non-entity. 
When we say non-existence of pot we only mean either 
the existence of clay in a state or condition before be¬ 
coming a pot, or broken pieces of pot, a state after the 
destruction of pot* Since ether is a substance or a 
tatva or truth existing within the mundane egg, and 
since according to the doctrine of quintupling, ether 
possesses colour, there is no harm in holding that ether 
is visible for our eyes. 

Ether is neither eternal, nor partless, nor aU-perradiog 

nor invisible. 

The Nyayikas and Vai£e;ikas assert that ether is 
eternal, partless, all-pervading (vibhu) and invisible. 1 
Since according to our jRstras, as we have already 
discussed, ether springs from tamasa ahaibk&ra, other¬ 
wise called (bhfitadi) and since a substance which 
originates from another substance has necessarily parts 
(savayava), the doctrine that ether is eternal and 
partless is refuted. An all-pervading substance must 
have necessary concomitance (vyapti) with every other 
substance. But ether is not found in its causal 
substance ahamklra, etc., i.e, it has no concomitance 
(vyapti) with its causal substance. Therefore, ether cannot 
be all-pervading. We have already observed that owing 
to quintupling or (panclkara$a), other elements aa 
earth and so on are found combined in ether, and that 
therefore, ether possesses colour and is visible for the 
eyes and appears black. 
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Air is perceptible, not imperceptible. 

The Vaifesikas and Naiyayikas hold that air is not 
known by perception, but is only inferable from touch. 
They argue that becanae air is a colourless substance, it 
is not perceivable by touch and is not known by 
perception. This argument is unsound, as it is against 
our actual experience. Possession of touch but not 
possession of colour is the criterion for being perceived 
by the sense of touch. The sense of touch perceives 
not only the quality of touch, but also the object having 
the quality of touch. 1 H you hold that air is only 
inferable from touch, then, also earth, water and fire 
would become not perceptible by touch and would be¬ 
come only inferable by touch. 

Varieties of tejas. 

Tejas is of four kinds, bhauma (earthly), divya 
(heavenly), avdarya (abdominal) and akaraja (sprung from 
min es or ores). The earthly tejas has only earthly fuel to 
nourish it, as lamp, light etc. The heavenly tejas has 
watery fuel to nourish it, as the Sun, lightning and so on. 
The abdominal tejas has both earthly and watery fuel. 
And the tejas without any fuel whatsoever is that sprung 
from mines or ores, like gold and so on. Of these, the 
Sun and other luminaries are permanent or long-standing, 
while lamp and other kinds of tejas are transient. The 
natural colour of tejas is red and its natural touch is hot. 
The variety of colours of objects of tejas is due to 
the combination of other objects. The non-manifestation 
of heat in gold and other objects of tejas is due to its 
being overpowered by kindred substances. 

Water. 

The natural colour of water is whiteness, its touch is 
cold and its taste sweet. A different colour, touch 
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and taste is due to combinafton with it of other 
substances. 


Earth. 

The earth is the origin of various colours and tastes 
which we experience in the world. The natural touch of 
earth and air is neither cold nor hot. The difference in 
touch in these two is only artificial due to combination 
with other substances. 

Taaaa (Darkness) Is a positive entity, not absence of light. 

The NaiySyikas and Vai$e§ikas hold that tamas 
(darkness) is only absence of light (tejo abhiva) but not a 
positive entity. This view is untenable for various 
reasons. The arguments are beautifully expressed by 
Varada Guru: “Since in our experience we find that 
darkness is studded and very thickly set in some places 
and is dispersed and dissipated in other places, we have 
to conclude that darkness has parts (shvayava). More* 
over, it is dark or black in colour and has motion. 
Therefore, darkness is a substance. Whatever has colour 
and motion is a substance 1 . ” 


The argument may be expressed in the form of a syl¬ 
logism. Darkness is a positive entity, a substance, because 
it has parts. It is not a negation or a negative aspect 
that is, it is not mere absence of tejas, as it possesses 
qualify (darkness or blaokness) and motion (kriy§) 
like a jar and other substances. As we experience it as 
a substance, as when we say, “ Here is darkness ”, “This 
is darkness”, it is not mere absence of colour. We 
experience darkness as a black substance in which the 
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colour, blackness, inheres. And this experience of ours is 
not sublated anywhere, at any time, by any means. 
Darkness is never experienced without the quality of 
blackness. The experience of blackness in darkness 
cannot be said to be an illusion. It may be argued and 
objected that if darkness were a substance, what is its 
origin? Since it haB colour, neither air nor ether which 
are colourless, can be its origin; and since it is devoid of 
touch or smell, earth, water and tejas cannot be its 
origin. Therefore, since darkness can have no origin in 
any of the elements, it cannot be a substance. 

The objection is answered as follows. Since un¬ 
mistakable and indisputable colour and motion and so 
on, are established for darkness, its substancehood 
cannot be denied. As for its origin, we must find it out. 
Among prakjta substances, the effects down t u air have 
no oolour. The natural colour of tejas and water is not 
blackness. By the process of elimination, we have to fix 
upon the earth, whose colour is black, as the origin of 
darkness. When we perceive the colour of darknAag 
the owl and other creatures do not perceive the same ; 
and when those creatures perceive its colour, we do not 
perceive it. This is a further argument to prove that 
perception of colour inhering in darkness is not a mere 
illusion. 

p 

Scriptures, moreover, assert that darkness is a 
substance. * During deluge there was no darkness, no 
light and no other substance. ,l This sentence teaches the 
absence of darkness and light at deluge and establishes 
substancehood for darkness. ‘ God created darTmAnq **. 

1 .- . 
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Scriptures assert that like othe? tatv&s or truths Cod 
created darkness. If, on the ground of absence of touch 

in darkness, you argue that darkness is not a substance, 
then by parity of reasoning, light (2loka) which has no 
touch, must cease to be a substance. But you admit 
that light is nevertheless a substance. And you cannot 
argue that because of the absence of cognising factor, 
darkness is no substance. The eye cannot be said to be a 
cognising factor; for the mere eye without the help of 
light is not a cognising factor. And the eye with the 
help of light or in conjunction with light does not 
cognise darkness. Therefore, the perception of colour 
in darkness is an illusion like the perception of black 
colour after closing our eyes. This argument is unsound, 
for, the eye without the help of light cognises darkness. 
We know by experience that in respect of cognition of 
colour eto. by owls and other creatures and in respect 
of cognition of absence of light by men, the eye without 
the help of light is the cause. That darkness is a positive 
entity, a substance, and that it constitutes the body of 
God like other substances such as water, fire, sky, air. 
Sun, space, moon, stars, ether, tejas, breaths, organ of 
Bpeech, eye, ear, mind, skin, knowledge, semen and 60 
on, is taught by Vy2sa“ Darkness (tamah) forms the 
body of God. Like light, darkness is said to form the 
body of Irfvara. ”* 

Thus, the three kinds of acit have been examined 

fr 

and discussed. 
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CHAPTER IV. 

IS VAR A (GOD). 

Of the three tatvas or truths enumerated in 
passages such as: “ We must know the three truths, the 
enjoyer or the individual soul or cit, the enjoyed or acit 
and the Controller of these two, Hvara or God 1 .” The first 
two have been dealt with. We have next to deal with 
the last in the order but the most important of the tatvas, 
(i.e) 1$vara. By iSvara is meant the universal soul 
called by various names. Brahman, Para Brahman, 
Paramefvara, Paramatman, Purugottama, NirSyaga, 
Paramapuruga, Yig$u, God and by other names. 

Ntiyayiku etc. try to prove the existence of God by inference. 

The NaiySyikas and Vaiiegikas argue that since the 
earth, mountains, etc. have parts, they are created 
objects like jar, cart and other objects, and that since 
oceans, mountains, bodies, etc. are mahat, i.e. big as 
opposed to atoms, and are abodes of action (kriya) as 
opposed to ether, they are also created, like jar and bo 
on. The criterion, for determining whether a substance 
is a created substance or not, is its having or not having 
parts. If it has parts, it is a created substanee like jar, 
body etc; and if it has no parts, it is not a created 
substance like ether, atom, soul and so on. Ether and 
atom having no parts they are not created. When once 
the created nature (createdness) of an object is determin¬ 
ed, we can easily infer that the author of the creation 
must posses necessary intelligence and capacity to create 
it. A person who observes a potter and a goldsmith 
while a jar and a golden ornament are being made, infers 
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the necessary intelligence and capacity in the potter and 
in the goldsmith. He then goes to a King’s palace of 
wonderful architecture and workmanship not seen before, 
and from the fine structure of every part of the mansion, 
first concludes that it muBt be a created object and at 
once infers the intelligence and capacity of the author 
necessary for such a creation. In the same way, when 
once the created nature (oreatedness) of bodies and of the 
universe is established on the evidence of their possessing 
parts, an. able and all-knowing Being different from the 
individual souls who are overpowered by karma and who 
are very limited in intelligence and ability, a Being who 
without the help of a body cam, by His mere will, create 
this wonderful cosmos of order and unity, of plan, finality 
and rationality, must be inferred to be the creator, and 
that this world must be supposed to be the work of a 
supreme intelligence of a wisdom r.rd power sufficient to 

account for the perceived order. 

% 

Existence of God cannot be proved by inference. 

The argument of the NaiySyikas and Vai6e$ikas 
that the existence of God can be proved by inference, is 
unsound. Although the earth, mountains, oceans and so 
on are created objects, yet there can be no proof that they 
were created by one Being only and created at the same 
time. For, if all the variety of heterogenous objects of the 
world were created with a single material (eka samagri- 
pQrvakatva) like the one with which a jar, for instance, is 
created, then you can say that this universe was created 
by a single being like a potter and created simultaneously. 
Our experience teaches us that in respect of huge objects 
of creation, they are created by different beings and at 
different times. Huge temples, high towers, big bridges 
'bnd fortresses and'gigantic buildings etc. are not cons¬ 
tructed by a single being or individual at one and the same 
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time. They have been constructed by thousands of persons 
in the course of several years. From the created nature 
(createdness) or karyatva of the earth, mountains, and 
oceans, etc., the reasonable conclusion drawn will be 
that they were created by the labour of millions of 
persons gradually in the course of a very long time. 
This argument may be expressed in the form of a 
syllogism. The earth, mountains, oceans and so on are 
created by several persons; for, they are huge creations 
as contradistinguished from pot, jar, etc. which are 
created by a single doer; like the creation of towers, 
temples, bridges etc. 1 If you argue that commensurate 
with the magnitude of the creation, the individual souls 
being utterly incompetent for the task, a single being 
immensely superior to them in knowledge and power 
etc. must be inferred to be the creator as it is not 
proper to assume several creators; then, we reply that 
among the individual souls themselves, some of them 
who, by virtue of their accumulated merit (pu^ya) and 
upSsana have acquired wonderful powers, may be the 
creators of this universe. Are we not familiar with 
puraijic persons such as Viivamitra, who actually 
created a second svarga, as Agastya who drank the whole 
ocean like a drop of water from the middle of his palm 
and who dwarfed the Vindhya mountains? And have 
we not heard of other persons of marvellous powers ? 
Did not Anasftya, wife of Sage Atri, create during a ten 
years’ famine due to want of rains, fruits and roots? 
Did she not make the Ganges flow ? Did she not convert 
ten days into one night? Moreover, it is an admitted 
principle of all Sastras that it is not proper to 
assume a new entity with new characteristics while 
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you can simplify the matter by assuming only the 
characteristics as belonging to an already existing 
entity 1 . In the present case, it is not proper to assume a 
disputed and unknown being, a new entity called God 
with supreme intelligence and power etc., while you can 
assume the necessary characteristics alone for the 
already known and undisputed individual soul. Further, 
for all inferential knowledge, consideration is the opera¬ 
tion and the knowledge of invariable and necessary 
concomitance is the instrument*. A man who has noticed 
in a kitchen etc. that smoke is a concomitant (vyapya) 
oi fire, happens to see afterwards, on a hill or the like, 
a trail of smoke connected with the surface. He then 
recalls the invariable and necessary concomitance that 
smoke is a concomitant of fire. Then he gets the 
knowledge that the hill is possessed of smoke which is a 
concomitant of fire. This is what is called paramarfa. 
Thus paramarrfa means the knowledge that the concomi¬ 
tant or vyapya exists in the subject, called pak$a. The 
knowledge that apprehends the relation of what is 
possessed of concomitance to the subject is the cause of 
inference. 9 Smoke is an unconditional requisite to the 
appearance of fire. This is a perception and a belief 
forced upon us by constant experience. We thus see that 
vyaptijnSna which leads us to an inference is derived by 
constant experience that there is invariable and 
necessary concomitance between two known objects 
like smoke and fire. Thus, there are two pre-requisites 
for every inferential knowledge, one that a sign or lifiga 
like smoke is in the subject, like a hill etc. called pakga, 

• ( 

1. qfoPHT aroffO 








THE PHILOSOPHY OP SRI RAMANUJA 


and another, namely, vyapti that there is a necessary 
concomitance between the sign or linga and the object 
to be inferred like fire etc. The sign or linga and the 
object to be inferred therefrom must necessarily be 
objects familiar to us. Otherwise, no inference is possible. 
Now, we shall apply this general law of inference 
to this particular case, namely inference of God from 
created objects of the world earth, mountains, oceans, 
etc. Here the subject, (pak§a) is the created object 
such as earth, mountains and so on; the sign or lifiga 
existing in the subject is the created nature, oreatedness 
(ksryatva) like smoke in the hill; and the thing to be 
inferred is God. To enable ns to arrive at the inference 
namely existence of God like the existence of fire, the 
pre-requisite is the knowledge of invariable and 
necessary concomitance of these two namely, create aness 
and God. Like the knowledge, “wherever there is 
fire ”, we must have the knowledge, “ wherever there is 
cxeatedness there is God”. Since the existence of God is 
the very thing to be proved, we cannot assume his 
existence and much lees, his invariable concomitance 
with oreatedness. God is, moreover, an unknown Being 
whose concomitance with anything in the world cannot 
be assumed. Therefore for want of a vital principle in 
inference namely vyapti or necessary concomitance of 
Hflga or sign and the object to be inferred, no inference 
can be arrived at. And you cannot argue that an 
individual soul were the creator, he must create objects 
with the help of his body; and since at the time of 
deluge all the created objects are destroyed along with 
the bodies of individual souls, the creator subsequent to 
the deluge must be assumed to be a being different from 
the individual soul, a being who does not require a body 
and who does not depend upon his body for the creation 
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of the world; and that being is God. This argument is 
not sound; for there is no proof for the position that all 
objeots are created at the same time and that all objects 
are destroyed simultaneously. On the contrary, it is 
opposed to our experience to say that all objects are 
created at the same time and are destroyed at the same 
time. It is within the experience of all of us that objeots 
are created by degrees one after another and are 
likewise destroyed one after another. From the premise 
of createdness observed in several worldly objects, we 
have to deduce the origin and destruction of huge 
created objects at different times only, but not simul¬ 
taneously. If from created nature or createdness as 
sign or lifiga you wish to infer a single wise creator, 
your argument is vitiated by the fallacy called anai- 
JeSntya, that is to say, the reason, linga or sign being 
present in both similar (sapakga) and contrary (vipak$a) 
instances. A similar instance (sapakga) is what 
indubitably has the thing to be inferred, for 
example, a kitchen is sure to have fire. A contrary 
instance (vipak$a) is what is other than what 
has the thing to be inferred, for example, a tank is 
sure to have no fire in it. A similar instance (sapak$a) is 
what is definitely known to be possessed of the thing to 
be inferred. A contrary instanoe (vipakga) is what is 
definitely known to be devoid of the thing to be inferred. 
In the present case where you try to infer from the sign 
or linga namely createdness, a single wise creator, similar 
instances are jar, pot, golden ornament, eto. wherein the 
maker is single; and contrary instances are a tower, a huge 
festival car, a big mansion etc., wherein the makers are 
many. The sign or linga, namely createdness, being 
present both in similar and contrary instances, it is 
vitiated by the fallacy called anaikintika* Moreover, you 
cannot infer from * createdness ’ an omniscient and omni- 



THE PE 


!•mTS 


PHY OP SSI RAMANUJA 


206 


potent being; for, pot and other objects are also 
created, and from their createdness, you cannot infer 
their makers, potters, goldsmiths etc. to be omniscient 
and omnipotent. And further, when you want to infer an 
omniscient and omnipotent being from ‘ createdness ’ of 
objects, do you mean that the createdness existing in all 
objects sprung simultaneously, or do you mean that the 
createdness existing in all objects sprung one after 
another at different times ? In the former alternative, the 
reason or litiga or sign does not exist—a fallacy called 
hetvasiddhi—for, all objects are not created simultane¬ 
ously; and in the latter alternative, the linga or sig n 
namely createdness will establish only several creators, 
quite the contrary to what you wish to establish. Several 
weavers, potters, goldsmiths and so on, in different parts 
of the world, are makers of their creations at different 
times. There is no single maker for all the created 
objeots. It is against our actual experience and percep¬ 
tion to assume a single maker for all the created objects. 
It is also against iastras to assume a single maker; for 
they say, “ a potter is bom, a chariot-maker is bom.” 


Moreover, if God were to create the universe, does 
Hie create it without a body or with a body ? He cannot 
create without a body; for our experience tells us tha t 
without a body no doership (kartftva) is possible. Even 
mental ; acts are possible only if the being possesses a 
body. For, even assuming that the mind is eternal, the 
beings without a body namely muktas, are not known to 
perform mental acts. Nor can God create with a body; 
far it cannot stand the scrutiny of alternatives. If He 


should create with a body that body must be either 
eternal or transient. His body cannot be eternal, for it 


has parts.,.. If you should argue, that even if it has parts 
ifcis etgmaJ^then th§ pniverse,ajsg v which,hasparts, murf 
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be likewise eternal and there need not be a God to create 
the universe as it is eternal. Nor God’s body be 
transient. If it is transient, it must have a cause. Since 
before the origination of the transient body of God, no 
other cause could possibly exist, the origination of that 
transient body is impossible. If you should assume the 
existence of a body other than God to create the transient 
body of God, that assumed body being also transient, a 
third body must be assumed to create the second body, 
and a fourth body must be assumed to create the third 
transient body and so on ad infinitum. And to avoid 
the above reductio ad absurdum, you cannot say that 
God himself is the cause of his transient body. For, as 
we have already said, without a body he cannot create 
any object. Does God possess activity (prayatna) or 
mental effort or does He not possess mental effort ? For 
the very reason that He has no body, He does not possess 
activity or mental effort. Nor can He do anything with* 
out prayatna or mental effort, like a liberated soul 

(mukta). 

And you cannot argue that God by His mere 
will creates this universe for no object in the world is 
seen to be oreated by the mere will of a being. Even 
small objeots like jar, pot etc. are not created by the 
mere will of an intelligent being. Since we have to base 
our inference on our repeated observations of phenomena, 
on the laws of thought and on laws of logical inference 
and since invariable and necessary concomitance between 
a known worldly object and unknown God cannot be 
established by any amount of observation and experience, 
the existence of God cannot be logically inferred as the 
oreator of this universe. Therefore, the only means of 
knowledge by which we oan kn,ow the existence of God 
and all about Him is igama or scripture. This view is 
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asserted by Vyisa 1 . Since Sistra or revelation reveals 
God who is beyond the reach of senses and who is not 
knowable by perception and inference, and by other 
means of knowledge. Sastra is said to be the only 
authority or means of knowledge about God. 


Nature of God according to Sastoras 

5>5atras declare that God is opposed to all evils, 
infinite, intelligence and bliss in His being or svarQpa, 
possessed of omniscience, omnipotence 'and other 
auspicious qualities, the creator, protector destroyer 
of all the worlds, the resort of four kind" 0 f needy 
persons, arta, jijnasu, arthirthi and jfiini. He is the 
bestower of four kinds of puru§irtha or desires called 
dharma, art ha, k3ma and mokga, is possessed of extra¬ 
ordinary or aprakjta or divine body, and is the lord of 
Lak^ml, BhOmi and Nija. 


1. God is opposed to all e»Bs (bajrapntyaaika). 


God is opposed to all evils, defects and imperfections. 
Just as light is opposed to darfanwa, and Gambia to 
serpent, he is opposed to all changes and defects to 
which the three kinds of cit, namely embodied souls, 


liberated souls and eternally liberated souls, and the three 
kinds of acit, namely combined satva, pure satvaand 
kala are subjected. As we have already seen, th«y> three 
kinds of acit are subject to transformations but God’s 
being (svarQpa) is not subject to such transformations. 
The embodied souls are subject to ignorance, karma, miser* 
ies and other ills, i.e, to change of svabhiva tho u g h not to 
change of svarQpa. The liberated soul or mukta +-b«ng h 
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purged of impurities after releos# or liberation, may 
ever afterwards be said to have been “ once a jail bird ”, 
and the stigma of having once been in bondage will ever 
cling to him. As for an eternally liberated soul or nitya, 
his size (svarupa) being apu or atomic, he is limited, and 
he is dependent by nature on God. But God's svarQpa 
is unlimited and He is free from the defect of dependence. 
It may be questioned whether dependence is a defect. 
Yes, for a really independent being, dependence is a de¬ 
fect like the unnatural protuberance of breasts for a man. 
Unlike the individual soul who, though pure by nature, 
yet is tainted by impurities due to upidhi or artificial 
cause, God is of uniform nature always free from 
impurities. 1 He is different from acit which ever changes, 
different from embodied souls which are subject to kletfa, 
karma and other impurities, is different from muktas or 
liberated souls who are not eternally pure souls, and is 
also different from nityas who are not the Supreme SouL* 
Paramitman means the highest Self to whom there is no 
superior*. 

Mas fade argots! (parrs pnksa) against God being 

o pp o s ed to all arils. 

It is admitted that the existence of the individual 
soul in detestable bodies, human and other bodies, is the 
cause of its ills and miseries. God who is said to be the 
antaryimin, in-dweller in all,, also resides in such impure 
bodies* Hjs residence in those bodies must necessarily 
cause iniseries which'He cannot esoape. If you should 
argue that scriptures assert that God is absolutely free 
from all ills and defeots and that He is full of auspicious 
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qualities, then, we point out that the individual sou! 
is also known to be likewise free from all ills and defects, 
from the passages of Prajapati etc* which teach that the 
soul is essentially free from all evils, karma and sins, 
old age, death, grief, hunger, thirst and so on . 1 And if 
you argue that the embodied soul is nevertheless liable 
to imperfections owing to his connection with a variety 
of bodies, since his natural faultlessness and auspicious¬ 
ness are eclipsed by his karma and avidya, then we 
reply that the antaryamin, God, also is equally affected, 
nay, much more still, because of His residence within 
countless bodies at the same time. Brahman or God 
may not have karma like the embodied soul: yet 
His very presence in those bodies will suffice to make 
Him liable to imperfections and impurities. So, you do 
not improve matters in any way by saying that God is 
not karma-ridden like the souL The residence of God in 
countless bodies full of impurities such as faeces, urine, 
flesh, purulent matter, blood, etc., like residence in the 
worst of hells (Raurava), etc., must make Him impure. 
And if you further argue that God, by His own free will 
and choice, without being forced by anybody, resides in 
such bodies and that He is not, therefore, affected by 
imperfections and impurities, we reply that He cannot 
avoid impurities and sufferings just like a man who 
voluntarily, of his own accord, plunges himself into a 
heap of filth and nightsoil, and just like a man who 
voluntarily, of his own accord, cuts his own hand. There 
is no escape from the impurities and pain which are the 
natural consequences of those acts, however voluntary 
they may be. 

Moreover, the ubhayalihgatvam, Le. absence of 

impurities and presence of auspicious qualities, for* 

__.__ _ _ 
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Brahman or God cannot be maintained for the following 
reasons. The Bfhadaranyaka at first states that the 
two modes or prakaras or body of Brahman are the 
gross and the subtle universes; 1 and then, referring 
to the form of Brahman, states that it is yellow in 
colour, 3 and afterwards declares: ‘not so*, ‘not so’ 3 that is, 
negatives the two formB of distinctive qualities or modes 
of Brahman described in the preceding part of the 
chapter. In * not so \ the word ‘ so * refers to all the 
modes of Brahman previously declared; and the wor<I 
* not ’ denies all such modes. Therefore, the substratum 
of all the declared attributes is the mereK existence 
(sanmitra) namely. Brahman. For, Brahman is in 
reality devoid of all distinctive attributes which are 
altogether due to upadhi. Therefore, the twin characteris¬ 
tics (ubhayalingatvam) cannot be maintained for Brahman. 

The Siddhanta view of Ubhayallngatvam for Brahman established. 

The above argument is untenable. Notwithstanding 
the abode of the Highest self within the individual soul, the 
Highest Self is not affected by the sours imperfections, 
because everywhere, i.e. in drutis and smftis, the Highest 
Self is represented as having two-fold characteristics, 

i.e. being, on the one hand, free from all evils, and on the 
other hand, endowed with all auspicious qualities. 4 

£>rutis declare that the Highest Self is free. from karma, 

^ • 

old age, death, grief, hanger, thirst and other imperfec¬ 
tions, and is possessed of all auspicious qualities.* And 
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likewise Smftifl assert the above mentioned two-fold 
characteristics of Brahman. 1 The argument that the 
abiding in the body being common both to the highest 
Self and the jiva, it makes no difference so far as ding* 
ing of imperfections and impurities is concerned, and that 
rather, the imperfections are greater and stronger as the 
Highest Self abides in countless bodies, is met as follows. 
The AntarySmi Brihmapa, anticipating such an 
objection has wisely repeated several times the same 
expression.* Beginning with ** He who resides in 
thsrearth and permeates it, whom the earth knows 
not, to whom the earth is the body and who controls 
the earth, this immortal being whose immortality is 
natural and does not depend upon any other being, is 
also your 1 inner-life principle”,* it devotes twenty-two 
sentences, one for each of the mbstances, namely, the 
earth, water, fire, antarikga, air, dyuloka, the Sun, space, 
the Moon, star, ether, darkness, tejas, all creatures, 
breaths, organ of speech, the eye, ear, minfl, akin, the 
individual soul, and semen, of all of which God is 
said to be the antaryamin or inner life-principle. 
And in each of the sentences, i.e. for twenty-two 
times, the words: * This highest Self is your 

antaryimin and he is immortal” 4 are repeated. The 
antaryamin is expressly called * immortal ’ (amfta), the 
Ruler within, for the purpose of showing Him to be free 
from the shortcomings of the jlva. Therefore, the 
Highest Self who resides in the individual souls and 
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m other substances for the purpose of ruling and con¬ 
trolling them is not tainted by their imperfections. The 
jail officer who resides in the jail for tho purpose of 
controlling and inflicting punishment on the criminals is 
not affected by the imprisonment and sufferings of the 
criminals within the jail. It may be asked, how can 
the voluntary entrance and residence of X3od in the 

v 

detestable body filled with urine, faeces and other 
impurities, make Him escape the impurities, merely be¬ 
cause it is voluntary. The answer is that substances by 
themselves, not even inanimate ones, do not produce ills 
by their intrinsic nature. According to the nature of karma 
or past deeds of embodied souls, by the will of God, 
substances give pain or pleasure with variation of time, 
place and persons. If it were the intrinsic nature of a 
substance to give either pain alone or pleasure alone, it 
must invariably give pain alone or pleasure alone, to all 
persons and at all times. But our experience of worldly 
objects is not so. We have already referred to this point 
while refuting objections against service to God. 
“ Experiences of pain and pleasure are respectively 
called hell and svarga. One and the same object in the 
world causes pain to (me, pleasure to another, jealousy 
to a third, anger to a fourth and so on ; and the same 
object which gave pleasure to a person before, gives pain 
or anger to the same person afterwards. There is no 
object which invariably gives pain or pleasure for all 
persons and at aU times. It is not in the nature of 
worldly objects, therefore, either to give pain or to give 
pleasure’*. 1 As a result of his karma, a particular jlva 
finds pleasure in a particular object and pain in another 
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object; and at the end of that karma, the pain or 
pleasure will disappear. As a result of karma, therefore, 
the mentality of a jlva towards an object varies. If, due 
to merit or pu$ya, a jiva finds an object favourable to 
him, then he gets pleasure; and if due to sin or papa, he 
finds an object unfavourable to him, then he gets pain. 
Therefore, contact with an object is evil (apuru§5rtha) 
for a jiva due only to his karma. But, for God who is 
an independent Being (swatantra), the same object 
serves as an instrument of sport in His wonderful 
government. On the basis of absence of karma for God, 
some texts expressly assert that although the Lord and 
the soul are within one body, the soul alone is imperfect, 
but not the Lord. “ Two birds of inseparable companion* 
ship embrace the same tree (body fit to be cut). One of 
the two, the jiva enjoys or suffers fruition, and the other, 
God, shines forth without eating the fruit thereof”. 1 If 
it should be said that, according to the Chhandogya text*. 
Brahman entered together with the souls into the 
elements, previous to evolution of names and forms, mi! 
hence participates in the latter, thus becoming implicated 
in saihsSra, we reply that although connected with such 
and such forms. Brahman is in itself devoid of form, as it 
were, since it is the principal factor, agent, (pradhsna) in 
the bringing about of names and forms. “ Although God 
(XkSia) has entry into all substances, he manages every- 
thing, without himself having the effect of num^ and 
forms,' Le., pain or pleasure, unlike the jiva”.* 

It may be further asked: “ Let Brahman be free 
from impurities; but how can He be said to be 
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omniscient, satya^ankalpn-, (achieving everything by mere 
will), the creator of the universe, the inner life-principle 
for all etc., while there are specifio texts such as satyam 
jfianam anantam Brahma which teach that Brahman is 
nothing but pure intelligence and which by implication 
deny any difference or qualities suoh as will, omni¬ 
science, etc. and while there are other texts suoh 
as “neti, neti” which explicitly deny by the words 
‘not so’, 'not so’, the qualities of omniscience etc. 
asserted before, thereby teaching that the qualities are 
not real but only fictitiously imposed on Brahman?” 
We answer the objection as follows. As, in order not to 
deprive passages quoted from Taittariya 1 ‘'Existence 
intelligence and infinite is Brahman ” of their purport, 
we admit that Brahman’s nature is light so we must also 
admit that Brahman is satyasankalpa (achieving every¬ 
thing at will) satyakama, omniscient and sc on, as other¬ 
wise the passages in which those qualities are asserted 
would become meaningless. Moreover, the Taittariya 
passage only asserts so much* namely, the prakstfa 
swarQpata, nature of being luminous, and does not deny 
qualities of satyasankalpa and so on, explicitly asserted 
in other passages. For, the general rule of £>§stras is 
thus stated: " When specifio qualities are asserted, 
the general denial of qualities must be interpreted to 
mean the denial of qualities other than those explicitly 
asserted. And when specifio qualities are denied, a 
general denial of qualities must be interpreted to be 
restricted to the specifio qualities.” 1 In passages suoh 
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as: «* He is without pares, without action and without 
evil”, 1 where specific qualities are denied, a general 
denial such as, ‘He is attributeless ’, must only refer 
to the specific qualities denied before. Vedanta texts 
both Srutis and Smftis, moreover, teach us the existence 
of auspicious qualities, and the absence of evils or 
impurities, that is ubhayalingatvam in Brahman. 
Because Brahman, although abiding in several places 
and bodies, is not touched by their imperfections and 
impurities, the similies of the reflected Sun* and of the 
ether limited by jar etc.,* are applicable to it. Should 
it be said that the illustration is not an a ppro pri ate 
one because the Sun is apprehended in the water 
erroneously only, while the antarydmin really abides 
within all things and therefore must be viewed as 
sharing their defects, we reply that what the simile 
means to negative is merely that Brahman should, 
owing to Its inherence or residence in many places and 
bodies, participate in the increase, decrease and so on 
of Its abodes. 

The illustration of ether which really exists 
in many impure substances, and the illustration 
of the Sun which does not really exist in water, etc. 
would become appropriate if they are meant only to 
deny the clinging of imperfections to Brahman by its 
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abode in the impure earth, etc. -eJust as ether by 
separate contact with a small cup, a big jar and a 
bigger vessel etc. is not affected hy the smallness or 
bigness, and by the increase or decrease of the subs¬ 
tances, and ju3t as the Sim is not affected by its 
reflections in water, big or small, full or mutilated, as 
the case may be, according to the variations of move¬ 
ments of waves, in the same manner, the highest Self 
though abiding in various objects of various forms, 
earth and so on, in intelligent and non-intelligent 
objects, is really not.touched by their increase or 
decrease, and by other imperfections but shines 
forth with His pure nature and with His natural 
auspicious qualities. That is to say, just aB there 
is no touch of imperfections of the water for the Sun 
which does not really exist in water, because there 
is absolutely no cause or reason for such a touch, 
in the same manner, there is no touch of imperfections of 
the earth and so on for Brahman in spite of its residence 
in those bodies, merely because. Brahman being by nature 
opposed to all evils, there is absolutely no cause or 
reason for the clinging of such imperfections to Brahman. 
On this view, therefore, both similes are appropriate. 
Bn our experience, we observe that analogous similes are 
employed in ordinary life, as when we compare a man to 
a lion. The simile is only in respect of a particular 
aspect or point or quality which we wish to emphasise, 
namely undaunted courage, ferociousness and the like, 
but not in all aspects or points, as otherwise it would be 
absurd. 


Should it be argued that the ubhayalingatvam of 
Brahman cannot be maintained considering that 
the repetition, -'not so’ * not so’ in the Upani;ad l 
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denies of Brahman all the previously mentioned 
modes or prakaras or bodies, namely the two 
modes or prakaras or bodies, the gross and subtle 
universe 1 , so that it can only be called, that 
which is mere existence (sanmatra), then we reply 
as follows. This argument is unsound. The text 
‘ not so ’, ‘ not so ’ does not deny of Brahman the 
distinctive qualities or modes declared previously as 
otherwise it would be like the ravings of an insane man. 
For it would be senseless to teach them at first and 
finally to deny them. Although some of the objects 
mentioned previously are already known by other means 
of knowledge, yet that they form mode or prakara of 
Brahman is not known by any other means. And both 
the being (svariipa) of some other objects and their 
constituting the prakara or mode of Brahman are totally 
unknown otherwise. All the above-mentioned modes of 
~Rr fl.hm n.ri are known only from scriptures but not from 
ordinary experience. If they are known by experience, 
then and then alone, scriptures might at first refer to 
them as things already known (anuvada), and then finally 
negative them. But they are not known by other means 
of knowledge. Therefore, they are not referred to as 
things already known. And hence they are taught herein 
for the first time. 1 Their denial is therefore, improper. 
For the above reason what is denied is not the two-fold 
mode or prakSra asserted before, but only prakrtaitd- 
vatvam, i.e. the previously stated limiting nature of 
Brahman. That is to say, the passage denies that 
Brahman possesses only the previously mentioned 
attributes or qualities. That Brahman is * only (his 
much’, that it is possessed of these attributes alone is 
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denied,'”. * Not so,, hot so \ Brahmaji is not qualified by 
the said attributes alone. In ‘ not so, not so’, (neti na iti), 
what is referred to by the word * so ’ (iti) is the ‘ only 
this much ’ of Brahman already stated, as being qualified 
by the said prakara, and that is denied by the word 'not* 
(na). For, after thiB denial or negation, some other 
attributes are asserted of Brahman in a subsequent 
passage* namely: “ There is nothing greater than the 

Brahman which has been described by the words ‘ not so, 
not so ’, there is no being superior to it. That is to say 
in svarhpa (being) and also in svabhava (qualities) there 
is no being superior to Brahman. Brahman is called 
* the true among the true things ’. The individual souls 
called prapas (breaths) by virtue of their connection 
with breaths are said to be ‘ true things ’ (satya) i.e. 
changeless, as they do not undergo any change in their 
being as contradistinguished from ether and other 
substances which undergo change in their being (svarupa). 
And Brahman is said to be truer than the individual 
souls as they have contraction and expansion of their 
attribute-consciousness.* But the highest Self being 
opposed to all imperfections has no such contraction and 
expansion of knowledge. He is, therefore, truer than 
jlvas or individual souls. Therefore, by the assertion 
of new qualities made after the aforesaid denial passage, 
in the subsequent passage which supplements the 


1* STB®!: 

m i 



2. 5i —sw 5iin^j( qaihfa sroi t 

3M* H?*T I Br. Up. 4-3-6. 3TO 

I TOT ®T TO®T: TOfPT 5TW^|-TRa frfef 

._sn®n^#lr TOiftftr« 

3. I 



220 


THE PHILOSOPHY OF SRI RAMANUJA 


previous passages, we have to conclude that the denial. 

‘ not so does not deny the attributes or the two modes 
of Brahman not known by any other means of knowledge, 
but denies ‘ only this much’ or previously stated limiting 
nature of Brahman. That Brahman is not the object of 
any other means of proof but scripture is confirmed in the 
sutra: * Scripture declares Brahman to be non-manifest,’ 1 
—based on texts such as: “ The form or body of 
Brahman cannot bo perceived by the eye and other 
organs”.* A further reason is stated in the next sQtra* 
that the intuition or realisation (sakgatkira) of 
Brahman ensues only upon its samradhana i.e. upon Its 
being perfectly pleased with the worshipper’s devotion, 
as jrutis and smftis declare. Therefore, the passage: 
“ There are two modes or prakaras of Brahman (gross 
and subtle universe) 4 teaching the two modes of Brahman 
not known by any other means for the purpose of the 
worshipper’s concentrated meditation, cannot be said to 
be anuvSda ie. reference to things already known, and 
therefore cannot be said to be denied by the subsequent 
passage, ' not so 

Thus we see that God is opposed to all evils. Just 
as the changes, childhood, boyhood, manhood, old age, 
etc* pertaining to the body do not affect the individual 
soul within it, so also the imparities or defects clinging 
to the three kinds of cit and to the three kinds of acit 
do not affect the highest Self. “ Though all pervading, 
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though pervading all the cit and acit, He conquer? all.” 1 
The conquest meant here is the control of everything ie. 
not being tainted by their impurities in spite of Him 
pervasiveness. . 

2. God is infinite (anantha). 

God is said to be infinite Le. not limited by space, 
time and substance (vastu). Since He is all-pervading 
i.e. pervading all the intelligent and non-intelligent 
objects. He cannot be said to be present in some places 
only and absent in other places. He has no limitation 
in space (dejaparicoheda). Since He is eternal He 
cannot be said to exist at one time and not to exist at 
another time. He has, therefore, no limitation in time 
(kslaparicoheda). Since He is the antaryamin for all 
and therefore their prak&ri Le. having everything 
as His body but without having any prakari 
for Himself, and since He has no object like Him, 
He has no limitation in substance (vastu pariccheda). 
As He is the inner animating life-principle for all, i.e. 
as He is the soul of all objects, we cannot say 
which object alone is God and which not. &stras 
say (sarvam khalvidam brahma) that the whole cosmos 
is God, and that God is everything as He pervades all.* 

3. Gad is intelligence and bliss in His being (svarupa). 

Of what substance is God ? He is of the substance 
intelligence Le. his being (svarQpa) is intelligence which 
is favourable, Le. bliss. In the all-pervading svarQpa 
nowhere is non-intelligence and non-bliss. Saint 
Nammajvar beautifully describes the being of God as 
follows: “ The being (svarupa) of God is an all- 

1. cf. l •Viftiu Sdhasranama in MahabharaU. 
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pervading thick blaze of intelligence, boundless upwards, 
boundless downwards and boundless on all sides, and is 
the inner soul and life-principle of subtle individual 
souls and subtle matter.” 1 

4. God is possessed of omniscience, omnipotence 
and other auspicious qualities. 

Omniscience, omnipotence and other auspicious 
qualities are ornaments for the svarQpa (being) of God, 
blazing it up like ear-rings, etc., ornaments which blaze 
up His divine body. By auspiciousness of qualities is 
meant the enjoy ableness by His devotees. 

Import and scope of saguna and nirguna sruti. 

In the Upani§ads and other Vedanta teachings 
there are sagugavada and also nirgugavada with 
reference to the same Brahman. That is to say, some 
passages teach that Brahman is possessed of qualities 
while others deny the existence of qualities in Him. 

Passages such as: “ He who knows all things in 
all aspects ”*; “ Supreme and wonderful are Eds powers, 
intelligence, strength etc., exhibited in a variety of 
ways ” s ; ** He is possessed of all auspicious qualities ” 4 ; 
"He who has always objects of enjoyment, instru¬ 
ment's of enjoyment and places of enjoyment he. 
he who has both the vibhQtis, Ilia vibhoti and 
nitya vibhQti; He who has his sankalpa or will un- 
unobstructed; ”* “ The liberated soul enjoys the 

1. Tiruvoimozhi (Tamil)-1.5.10. 
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auspicious qualities of Brahman along \rith Brahman 
—thousands of passages sueh as these teach the existence 
of qualities for Brahman. 

And likewise, passages such as: “ He is without 
qualities, without blemish, without parts, without action 
and is calm”.* “He is without karma, i.e. merit or 
demerit, without old age, without death or saihsSra, 
without grief and without hunger and thirst* “ He who 
cannot be seen or grasped, He who has no gotra or varga 
or caste, and He who has no eyes, ears, hands or feet ;* 
“ He who is neither grosB nor subtle”*—teach the absence 
of qualities. 

As a matter of fact, there appears to be only an 
apparent conflict between these two sets of passages. 
Things to be achieved (sidhyavastu) may have alterna¬ 
tives. That is to say, going to the railway station may 
be done by taking this road, or that road or a third road 
or a fourth road, and that may be done by walking or 
going in a cycle, in a car or otherwise. But objects which 
already exist (siddhavastu) cannot have alternatives. 
That is to say, in the present case, Brahman cannot be 
possessed of and devoid of qualities at the same time. 
Now, we cannot ignore both the sets of passages as both 
are authoritative and teach truths or tatvas; nor can we 
ignore one o£ the two as we have no conclusive reasoning 
(vinigamana) in favour of one and against the other. For 
the above reason, we cannot say that one set of passages 
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thwarts or invalidates or overcomes the other. In this 
matter, some obstinate persons are anxious to establish a 
real conflict between these two sets of passages and to 
strengthen the conflict. But wise men are anxio us to 
reconcile the two Bets by determining the different scope 
or province or vi§aya for each set. By applying the 
principle of 'general rule and :exception ’ (utsargS- 
pavada nyiya), we have to determine the scope and 
province of the two sets. On the application of this 
principle, we find that the denial passages refer to 
qualities other than those explicitly asserted in other 
passages, ie. to evil qualities (heyaguga). The scope or 
province of denial passages is, therefore, different from 
that of passages which assert the existence of auspicious 
qualities. The scope of each set being different, there is 
absolutely no conflict between the two sets. As there is 
no conflict between the two sets, one cannot thwart or 
invalidate or overcome the other. And since one set does 
not overcome the other, the authoritativeness of both is 
unquestionable and unshakable. A significant factor 
which forces us to fix the different scope or province of 
these two sets is the text Prajapativskya, the teaching of 
Brahma in one and the sr me sentence, wherein eight 
attributes or qualities are taught, cf which the first six 
are negative attributes and the last two are positive ones. 

God is (1) without karma, (2) without old age, 
(3) without death or saihsSra, (4) without grief, 
(5) without hunger, (6) without thirst, (7) satya- 
kama, that is, always having objects of enjoyment 
etc., i.e. having both the vibhGtis, and (8) satya- 
sankalpa, that is, having His will unobstructed. 
The first six negative attributes mean and include all 
other bad qualities or imperfections, ’and the last two 
positive attributes mean and include all other anspicious 
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qualities. Thus it is clear that 'ftirguQa £ruti denies the 
existence of all imperfections and bad qualities in Brah¬ 
man. While we can easily fix the different scope of these 
two sets of passages, it is improper to hold with Sankara 
that one set, namely, nirguQa 4ruti overcomes and invali¬ 
dates saguija jruti and that therefore the existence of 
any quality whatsoever in Brahman is unreal (mithyi). 
Should you argue that the nirguija $ruti or denial text 
occurs later and that therefore it invalidates or over¬ 
comes the previous saguija $ruti and establishes the 
only tatva, namely an attributeless Brahman, every¬ 
thing else being unreal, then Madhyamika whose tenet 
is ‘everything is unreal’ and who alone has the last 
word to say on the point, namely, “ everything, includ¬ 
ing your so-called attributeless Brahman, is unreal ”, 
will alone triumph as there can be no denial statement 
later than that. If you should argue thr * the statement 
of Midhyamika, “everything is unreal”, is like the 
prattling of an insane man and is not therefore autho¬ 
ritative, then we reply to $ahkara “ According to your 
own statement made in your 1 3arirakabhl§ya“all 
£&stras with positive and negative injunctions and 
relating to mokga (liberation) are all unreal and have 
reference to unreal things ’"-even your assertion, “The. 
existence, namely Brahman , alone is real ” (sad advitlyam 
brahma), stands on the same footing as that of the 
ftlnyavsdin who denies everything. Nay, the iOnyavSdin 
is on a firmer footing than you, judged by. your own 
standard; for his is the last word of denial, but yours 
is not the last word. You deny everything except 
Brahman; and he denies everything including your 
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attributeless Brahman. And both of you agree on one 
point, namely, that both of you do not admit ihe reality 
of the means of knowledge in support of your position. 
Since even, according to you, there is no proof for the 
existence of your attributeless Brahman, such a Brahman 
does not exist. In effect, you are at one with the 
Sunyavadin, but yet you fall foul on him for his state¬ 
ment, because it happens to come from his mouth. We 
are here reminded of a funny incident which has 
become proverbial. It is called ' Subhagibhikguka nyiya ’ 
or ‘the story of daughter-in-law-mother-in-law mendi¬ 
cant.’ A mendicant was crying aloud for alms at the 
entrance of a house. The mother-in-law had gone to the 
river for water. The daughter-in-law who was inside the 
house came out hearing the cry and stoutly refused to 
give alms to the mendicant in spite of his repeated 
requests. An altercation was going on between the 
mendicant and the daughter-in-law. In the meantime, 
the mother-in-law returned from the river with a pot 
full of water, witnessing the altercation as she was 
coming back. On reaching home she got wild and saw 
the mendicant leaving the house. She called the 
mendicant and told him, “ What right has this wretched 
girl, my daughter-in-law, to say whether you shall get 
alms or not, as long as I am alive ? Come here.” The 
mendicant thought that the mother-in-law would give 
him alms and so cheerfully went back to the house. 
But alas! instead of giving him alms, the mother-in- 
law said, “ She has no right to say that you shall have 
no alms. I alone have the right. And I tell you, you 
shall have no alms.” And the mendicant went away 
very much disappointed. In attacking the j&nyavidin 
or Midhyamika, Sankara stands in the -position of the 
queer mother-in-law. Therefore, nirguiya irutis deny 
only inauspicious qualities and imperfections 9 in * 
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Brahman but not the existence of auspicious qualities 
and attributes. 

Attribute]ess Brahman Is Inconceirable and opposed to all means 
of knowledge. There is no proof of non-differenced substance. 

Those who hold with Sankara the theory of the 
existence of an attributeless Brahman or, for that matter, 
of any attributeless ob jeot, cannot hay by which means of 
knowledge (pramaija) they apprehend such an attribute- 
less object, as all means of knowledge cognise only objects 
possessing attributes. If it be argued, for the sake of 
arguing, that it is one’s individual experience to cognise 
an attributeless object, then that argument is condemned 
by one’s own conscience which dictates to one that only 
objects possessing attributes are cognised in one’s 
experience. It is the experience of all to say, * I cognised 
such and such an object of such a nature.’ If, by some 
sophistry, the experience of an object possessing 
attributes is sought to be established as one without 
attributes, even then, since it has to be established by its 
special characteristics other than mere existence (sattd 
atireki), the experience will be one of attributes, by 
virtue of the pre-requisites of such an establishment, 
namely, its special characteristics other than mere 
existence. In respect of an object possessing some 
attributes, some other attributes are denied. Since there 
can bo no denial anywhere of every possible attribute, an 
attributeless object cannot be established. For, when an 
agent cognises external objects, his attribute-conscious¬ 
ness (dharmabhutajnana) which manifests those objects 
to him also manifests itself as possessing self-luminosity 
and knowledgehood (dhitvam) i.e. power to illumine other 
objects. Even during the states of deep sleep, intoxica¬ 
tion and swoon, the experience is one of attributes. 

etexnjty, oneness, blissfulness, 
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self-luminosity and other characteristics in Stman or 
Brahman. When he refutes the view that the transient 
knowledge is Brahman, and wants to establish eternity 
for Brahman, is he not anxious to establish some 
characteristics other than the being (svarupa)of Brahman? 
If he is, he establishes Brahman with attributes. If he 
is not, he does not want to establish anything; for he 
has already admitted the being of Brahman. It cannot 
be contended that those characteristics are mere 
being (vastumitra). While there is absolutely no 
dispute among the controversialists or disputants 
regarding the mere being (vastumitra) of stman, 
the dispute is regarding the nature or characteristic 
of the Stman. The Bauddhas want to establish 
transience or transiency for the Stman, the 
nirvi§eia advaitin wants to establish eternity, oneness 
(ekatva) and self-luminosity for the Stman, while the 
Vaiiepkas and others want to establish non-luminosity 
(ja^atva) and many-ness (bahutva) for the same stman. 
All the disputants admit the being (svarupa) of the 
atm an. Therefore in attacking the disputants the 
advaitin must necessarily try to establish something 
beyond the common ground of all, namely the being of 
the Stman. Ho cannot, therefore, say that those 
characteristics are mere being (vastumitra). Therefore, 
he must admit that the object is possessed of attributes 
which are known by real means of knowledge. 

Sabda proves differesce. 

£abda*has power (sSmartya) to denote only objects 
having attributes since it is used as words and sentences. 
A word becomes a word when a termination is added on 
to itB prakrti or base which itself is etymologically derived 
from a root. The base or prakjti and the termination 
being different in meaning, a word necessarily denotes not 
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a non-ditferenced substance but a substance having attri¬ 
butes. For example, take the word, 'speaks’. It contains 
several different ideas or concepts, namely, a person 
belonging to the male or female sex, existing at the present 
time, having oneness (i.e.) denoted by the singular 
number and performing the action of speaking. Thus 
we see that a single word contains several different 
concepts. The employment of several words in a 
sentence is based on several different ideas or concepts 
intended to be conveyed. And a sentence containing a 
group of words necessarily expresses a combination of 
several attributes in a certain object, and therefore, it 
is powerless to denote an attributeless substance, 
gabda cannot prove non-differenced substance. 


Poceptios (pntyaksa), na airrlkalpaka, 
paves difference. 

The two kinds of perception namely nirvikalpaka 
(indeterminate) knowledge and aavikalpaha (determinate) 
knowledge prove difference. Ancient logicians of the 
West held the view that simple apprehension is the act 
of the mfaui in so far as it neither affirms nor denies, but 
merely places an object before consciousness and that 
concept is the unit of thought. But modern logicians 
assert that judgment which affirms or denies identity 
between the objects of concept is alone the unit of 
thought. An idea in the consciousness cannot be there 
without affirming its presence and its object, without 
asserting its affinities to other ideas. Savikalpaka or 
determinate knowledge apprehends an object presented 
bofore consciousness with several attributes, such as the 
particular genus (j&ti) to which it belongs, its special 
features within that genus, and so on. And nirvikalpaka 
or indeterminate knowledge also has for >. its object 
(vi$aya), a- substance• qualified by attributes,;«~fdeaths* 
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attributes cognised in nirvikalpaka are the cause of 
recognition and recollection in savikalpaka. Therefore, 
nirvikalpaka or indeterminate knowledge means the 
apprehension of an object without some attributes only; 
but not without any attribute whatsoever; for, such an 
apprehension without any attribute is against all 
experience and opposed to all laws of thought. When¬ 
ever you perceive an object, you perceive it as “this 
is so and so ” (i.e.) as something big or small, of some 
size, of this colour, of some colour, running or standing 
or sitting or flying, of some posture, as something 
belonging to some genus or to some species, quadruped 
or biped, and so on and so forth. You never perceive 
it as a mere being or as a mere substance without any 
attribute. When you perceive an object for the first 
time not knowing to which species it belongs, for 
example a rhinoceros, and observe it to be a pachyder¬ 
matous (non-ruminant) animal having three hoofs on each 
foot and one or two very strong horns upon the nose, and 
then learn from a zoologist close by, that it belongs to 
a species of mammals called rhinoceros and other things 
about it,-there you have nirvikalpaka jnSna, or 
indeterminate knowledge as the attribute jsti i.e. species 
is not apprehended by you, in this perception. But 
when you, having ouce known it, see another of its kind 
for the second, third and fourth time and so on, you 
have savikalpaka knowledge ie. determinate knowiedge- 
Xn the first perception you did not apprehend rhinocero. 
sness, the particular species, as being recognised or 
recollected (i.e.) as existing in other objects of the same 
species (anuvfttaSklrataya). The recognition and 
recollection of the attributes (i.e.) their apprehension 
as existing in other objects of the same species is only 
in the second and subsequent perceptions. Since in the 
i, peoond and subsequent perceptions, the attributes, K of 
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jati etc, (cowness, rhinocerosftess, etc.) aie apprehended 
as existing in other objects of the same species, those 
perceptions are called sayikalpaka. And on account of 
the absence oi such an apprehension, the first perception 
is called nirvikalpaka. For the above reasons, perception 
(pratyak§a) can never prove non-differenced substance. 

Inference (snnmana) also proves difference. 

Since perception apprehends only a qualified object, 
and since inference has for its scope objects known by 
perception to possess invariable and necessary concomit¬ 
ance like smoke and fire, inference also proves only 
difference but not non-differenced substance. 

Perception does not reveal mere being (sanmatra). 

If you hold that perception reveals c mere being f 
that would be against our experience of qualified objects 
such as ‘ Here is a jar*, * there is a cloth’ and so on. If you 
argue that perception does not apprehend beyond ‘ mere 
being’, the difference namely the species to which the 
object belongs, otherwise called the form or structure 
(v&stusamsth&na) of the jar, pot, cow, etc., then why is 
a man in quest of a horse not satisfied on seeing a 
donkey, even though he apprehends ‘ mere being ’ T You 
cannot give a satisfactory answer. The real reason 
is that he sees difference, not * mere being ’; he 
sees being qualified by attributes, he is not satisfied 
with 4 a being’ qualified by donkeyhood but he 
wants a being qualified by ‘horsehood’. Moreover, 
if the object of all knowledge or consciousness is ‘ mere 
being ’ alone, how is it that we do not remember in every 
consciousness all the words accompanying respective 
consciousness of various objects ? And further, all admit 
the difference between anubhava (actual experience) and 
smfti (recollection or remembrance). Remembrance is 
the apprehending again of what had been apprehended 
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before (gfhitagrihitva) as contradistinguished from 
experience. If you contend that every perception 
apprehends only * mere being ’, then the perception of a 
horse and that of an elephant being the same (ie.) having 
mere being for their object, the perception of an elephant 
coming after the perception of a home, apprehends only 
what had been apprehended before namely ‘mere being’; 
that is to say, it is not different from recollection or 
remembrance. To say that perception is not different 
from remembrance is absurd. When once the difference 
between one consciousness and another is admitted, the 


apprehension by perception of a qualified substance is 
ipso facto admitted. If the object of all consciousness 
were one (ie) mere being (sanmitra), then, by means of 
one consciousness all things would be cognised, and there 
would be no blindness, deafness and so on in the world. 
Since according to you perception apprehends only ‘ meic 
being ’ and does not apprehend colour, sound, etc., and 
since blind men and deaf men also apprehend * mere 
being ’ by perception, blindness and deafness should not 
exist in the world. We apprehend with our eyes not a 
* mere being ’ but a coloured object, its colour and other 
attributes inherent in the object; with the sense of touch 
we apprehend the quality of touch and the object in 
which touch is inherent. Likewise, the other organs do 
not apprehend ' mere being ’ but they apprehend also 
sound, taste and smell. Therefore, there is no organ 
-which apprehends ‘ mere being ’ (sanmitra). All means 
of knowledge teach difference. There is no means of 
knowledge (pramiQa) by which non-differenced substance 
can be proved. Attributeless Brahman is, therefore, 
opposed to all means of knowledge. Brahman or God is 
possessed of . auspicious qualities “such as omniscience, 


omnipotence and art on. 
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Nature of God's auspicious qualities. 

The auspicious qualities of God namely knowledge, 
power, strength, supremacy, firmness, energetic opposition 
and other qualities are — eternal (nitya), boundless 
(nissima), countless (nissankhya), natural and independent 
(nirupadhika), blemishless (nirdo§a) and without equal 
or superior (samanadhikarahita), unequalled and 
unsurpassed. 

i. God’s auspicious qualities are eternal (i.e.) have 
neither beginning nor end, for they are coeval with and 
inherent in Hia being (svarupa) which is eternal. 
Ghh&ndogya says that God’s qualities are eternal. Kamos 
are auspicious qualities of God, so-called because they are 
desired and coveted; and they are satya, true (i.e.) 
eternal. 1 2 3 Nammijvar says ‘ Narayaga who has eternal 
auspicious qualities 

ii. They are boundless (nissima) i.e. eaoh of the 
qualities is unlimited. Taittiriya Upani?ad says that 
Veda puru$a or Sruti devi at first undertook to measure 
the quantity of one of God’s qualities namely bliss, but, 
being unable to go beyond the stage of attempt, returned 
with mind and words.* P&n4ara Bha{(a has finely 
expressed this idea in a stanza 4 about Lord Ra&ganitha: 
u Oh! Lord Ba&ganatha, the Anandavalli of 
Taittirivopani$ad made a mad attempt to measure 
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your auspicious qualities, bliss, youth, etc- Just 
as a mad person desirous of measuring all the 
water in the ocean is attempting to get at the highest 
measure a gallon and the like, whereby to measure 
all the water, this Anandavalli has been in search 
of the highest measure of bliss”. She started from an 
ideal man who is the lord of all earth and wealth, who 
is above all needs, who is an ideally strong man, strong 
in min d and body, who is well-versed in Vedas and all 
branches of knowledge, who is in perfect health and 
youth and who has all pleasures at his command, who 
has nothing more to achieve in this world, and who is, 
in short, an ideally perfect man, and she imagined his 
bliss to be the smallest unit or measure. Then the 
quantity of bliss of other beings superior in gradation 
is examined. The bliss of a manugyagandharva is 
stated to be hundred times greater. The bliss increases 
hundred times as we go on from one grade of beings to 
another, namely manu^yagandharva, devagandharva, 
Sjanajadeva, karmadeva, Deva, Indra, Bfhaspati and 
Prajipati. The bliss of PrajSpati or four-headed 
Brahman is conceived to be the highest conceivable 
measure. But even this highest conceivable bliss of 
Prajapati is considered to be a very small measure, say 
a gallon when compared to the ocean of God’s bliss. 
Thereupon, Prajapati’s blisB is imagined to be the 
smallest measure or unit like an ideally perfect man’s 
and then greater measures are sought to be found out 
as before, by going from man to Frajapati who is again 
placed in the position of an ideal man, and so on and so 
forth. Even after repeating this process- many a time, 
she has not been able to find out the highest measure 
wherewith to measure the bliss of God. She is not able 
to conceive, and much less to express in words, tlyi 
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quantity of God’s bliss, much desired to be conceived 
and expressed. Unable to find out and to reach her 
goal, she totters and tumbles down on the way; and 
unable to conceive and express in words, she becomes 
mute and silent. While even £>ruti dev! confesses her 
inability to conceive in mind and to express in words 
the quantity of God’s bliss, how can we mortals 
do it ? Each one of the countless auspicious qualities is 
boundless. 

iii. God’t* auspicious qualities are countless. “ Like 
the gems in the ocean, the qualities of the infinite are 
numberless”. 1 “ Even though all the people of the whole 
world, should join together in enumerating the good 
qualities of the all-pervading and victorious son of 
Vssudeva, and try do so for millions of years, they 
would be at their wit’s end”. 1 “ If a man endowed 
with pure mind and intelligence and with the long 
life of the four-headed Brahma, and also with a crore 
of mouths (tongues), then perhaps he may, rather may 
not be able to enumerate a millionth part of your good 
qualities”.* 

Nammajvar briefly says: “ Countless natural 

qualities of God”. 1 

iv. The qualities of God are natural and indepen¬ 
dent (nirupadhika). Unlike the qualities of the indi¬ 
vidual soul which are dependent on the will of God, in 
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their origination etc., the qualities oi God are not depen* 
dent on anything. “ His power, intelligence and control 
are natural”. 1 Here the word kriya means control. 

v. God’s qualities are blemishless (nirdoga). They 
are without the contact of any bad quality, ie. they are 
unalloyed pure qualities. God is without karma, old age, 
death, grief, hunger, and thirst; he has always objects of 
enjoyment, instruments of enjoyment and places of 
enjoyment, i.e. he has both the nitya vibhuti and lila 
vibhuti .* ** God is the supreme Being and is the abode of 

energetic opposition, strength, supremacy, intelligence, 
firmness, power and other qualities, in whom UeaS and 
other impurities do not exist. ”* Patanjali, in his yoga 
sutra, 1-24 defines God as being untouched by klSsa and 
other impurities, namely, karma, vipaka, and Sfaya.* 
There are five klStfas, avidya, smita, raga, dwega and 
abhiniru£a, (ignorance, egoism, attachment, aversion, 
obstinacy.) They are called kl&as because they torment 
and distress the soul. Karma is good or bad deed done, 
Vipaka is the fruition or result of those deeds, namely, 
birth in desirable or undesirable caste, longevity of life 
or otherwise, and enjoyments or sufferings. Xsaya is 
tendency or samskira which clings to the mind till 
fruition. 1 The said kies as and other impurities which 
torment the soul do not touch Iiwara or God. 
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vi. OnH’a qualities art unequalled and unsurpassed. 
Unlike the qualities of the individual soul which are 
equalled by those of other souls and surpassed by those 
of other souls and surpassed by those of God, the quali- 
lies of God are neither equalled nor excelled by those of 
others. Like the being (svarupa) of God which is neither 
equalled nor excelled by any other being, 1 his qualities 
which inhere in his swarQpa are likewise without equal 
or superior. 

All the aborementioned characteristics of God’s 
qualities are contemplated together in one stanza by 
Par&6ara Bhafta: “ Oh! Lord Ranganatha, your six 
primary auspicious qualities, namely, intelligence, supre* 
maoy, power, firmness, strength and energetic opposition 
which are the fountain source of other qualities of 
similar nature, i.e. likewise, eternal, boundless, countless, 
natural, blemishiess and without equal or superior* 
enhance the excellence of your being (svarupa) and 
glorify it even as the lustre of a precious gem enhances 
the excellence of the gem Mid glorifies it.”* 

Different fractions of God’s qnalities. 

The qualities of God may be broadly classified under 
three heads: 

(1) qualities exercised in respect of favourable 
persons, i.e. persons who have resorted to 
Him, 

(2) qualities exercised in respect of unfavourable 
persons, Le- enemies of His devotees, and 

(3) qualities exercised in respect of all. 

1. V * Swct. Up. 
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(1) Qualities exercised in respect of favourable 
persons are the quality of freely mixing and moving 
with the lowest and ignorant persons (jowsilya), the 
quality of being visible in some divine form (soulabhya) 
the quality of ignoring or conniving at the devotee's 
faults (vatsalya), the quality of not enduring the sepa¬ 
ration of devotees (mardava), and other qualities. 

(2) Qualities exercised in respect of unfavourable 

persons (i.e.) enemies of His devotees are heroism, valour, 
prowess, firmness, etc. (sowrya, virya, parakrama). God 
has no direct enemies, for He says: “ I am equal and 
common to all creatures. I have neither foe nor friend. 
Those who worship Me with devotion are in Me and I 
am in them.” 1 Among the various grades of beings, 
gods, men, animals and vegetables, there are superior 
beings and inferior beings totally differing in caste, form, 
nature, intelligence, etc. But when they want to 
resort to Me, I am common to all. No being is My 
enemy because of his inferiority in caste, form, nature 
intelligence, etc* His inferiority of any kind is no bar 
to his resorting to Me. I am accessible to all without 
any distinction whatsoever. I do not shim him because 
he is inferior. And likewise, except the factor that a 
being resorts to Me, his superiority of any kind does not 
count and I am not influenced thereby. He does not 
become my favourite in the matter of resorting to Me. 
But those who, with intense love and devotion, worship 
Me and who oannot live for a moment without worship¬ 
ping Me, and whose be-all and end-all of existence is My 
devout worship,-those persons, whether superior or 
inferior in caste, etc. live with Me freely as if I were their 
equal, and I move with them as if they were My 
superiors”. 1 __ 
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This reveals God’s sowsilya, the quality of freely 
moving with the lowest and the most ignorant, besides 
informing us that God has no direct enemies. Moreover, 
when Duryodhana heard that Lord Krishna had taken 
his meal in Vidura’s house, he questioned Krishna: 

“ Leaving Bhigma who is superior to all in knowledge, 
leaving Droija, who is superior in caste, and leaving me 
who am superior in wealth, why did you go to a Stkdra 
and take his meal?”. 1 And Lord Krishna replied; “ One 
ought not to take an enemy s food and ought not to feed 
an enemy. Oh! King Duryodhana, you hate the 
Pandavaa, and Pindavas are my breaths (life). ”* Here 
Lord Krishna asserts that His devotees’ enemies are 
His enemies. God does not get angry however much 
persons of asura nature may offend or harm Him. But 
when a person offends or harms His devotees, he will 
not be pardoned- kcharyas say that the elephantine 
deeds done by God were the result of non-endurance of 
offences committed against His devotees. That is to say, 
though God is omnipotent to achieve everything by Tfi« 
mere will, His descent in this world, his incarnations and 
superhuman deeds of valour in killing Hiranya, Rav ins, 
Kamsa and others were due to his non-endurance of 
offences committed against his devotees, namely, child ■ 
Prahlada, sages, Vasudeva, Devaki and others. We leant 
from itihisas and pur anas that God does not mind 
offences committed against Him personally, however great 
they may be, but that He does not forgive the 
slightest harm done to His devotees. RimSyana gives 
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several examples in illustration. When the deity presi¬ 
ding over the ocean did not turn up even after Rama’s 
jaranigati or complete surrender to the deity, Rsrni 
summoned his anger which was not present with 
him at that time. 1 But later on, when Hanuman 
was struck with missiles and wounded by Ravana, Rama 
saw Hanuman, his bhakta, and at once became a slave to 
anger. 1 


These illustrations show that God has no direct 
enemies and that the enemies of Hw devotees are His 
enemies. 

(3) Qualities exercised in respect of all are the six¬ 
fold fountain - source of qualities, namely, intelligence, 
power, strength, supremacy, firmness, and energetic 
opposition (jfiina, sakta, bala, aidvarya, virya, tejamsi). Of 
these, jfiana always apprehends without any aid all 
things present, past and future in all their aspects by 
direct perception. 1 

Strength (bala) means capacity to bear and support 
all things (Le.) both the vibh&tia and all the worlds with 
ease and without any effort. 4 

Supremacy, dominion, (aidvarya) is the controlling 
cl all tiie worlds thin supported, without the least obst¬ 
ruction. 
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Firmness (vlrya) is absolute changelessness in spite 
of being the material cause of the universe and in spite 
of supporting and controlling all. 1 

Power (iakti) is capacity to manage everything and 
to achieve what is not possible for others to achieve. 9 

Energetic opposition (tejas) is the capacity to accom¬ 
plish every result without any aid or instrument and to 
eclipse or overpower everything.® 

In this world of ours no one apprehends His vibhuti 
or assets or properties during deep sleep and other 
states. Even though a person may know, he does not sup¬ 
port his vibhuti. Although he knows and supports, he is 
not able to control it always and in every way. Even 
though he is able to support and control, he cannot do 
it without fatigue. Even though he may not get fatigue, 
he cannot be the cause of its existence and sustenance. 
Even though he may be the cause he will be so only 
depending on others. But God i3 not like that. For 
protecting the favourable persons (i.e.) His devotees, and 
for punishing the unfavourable persons, the above- 
mentioned six qualities are necessary, and therefore, they 
are generally said to be exercised in respect of alL 

We have thus reviewed generally the functions of 
God’s qualities. Now we shall examine the special 
functions of some of His qualities. 

(1) Intelligence (jnana) has to be exercised in respect 
of ignorant persons as it is a quality necessary for the 
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discrimination of good and evil. For, ignorant persons 
have no such discrimination. “ Where am I, supremely 
ignorant of everything, and where is the knowledge 
which can discriminate what is wholesome for the soul ? 
Oh! Lord of lords, tell me what is good for me and com¬ 
mand me to do it”. 1 


(2) Power ($akti) has to be exercised in respect 
of powerless persons. Persons who are unable to avoid 
their ills and other undesirable things and who are not 
able to achieve their desired end, must be helped to 
attain their object by power which can achieve what 
is not possible for others to achieve. 

(3) Forgiveness (ksama) has to be exercised in 
respect of sinners who are conscious of their sins as in 
“ X am the abode of all sins 


ParaSara Bhatta, in describing the quality of 
God’s forgiveness, says: “ Oh! Lord Ranganitha, 
although you possess forgiveness, that quality will be 
exercised only in favour of those persons who really 
repent for their sins, but not in favour of persons like 
me who are still obstinate and who do not repent. I 
have committed countless sins and yet I do not repent 
in the least. There is absolutely no chance for the 
exercise of your forgiveness in my favour. But never¬ 
theless, I have hopes, for there is no restriction for 
your forgiveness. Just as it forbears all sins and crimes, 
it is capable of forbearing this fault also, namely want 
of repentance on my part. I am not, therefore, troubled 
by the thought that repentance does not arise in my 
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mind. I am sure that since^our forgiveness knows nc 
bounds, it is not proper to restrict its scope by saying 
that it will flow only on persons who repent and not 
on persons who do not repent. A boundless quality 
cannot be bound." 1 

The quality of forgiveness will shine most only 
when exercised in the case of a person full of bad 
qualities and utterly devoid of any good quality; 
but it will not shine so much when exercised in the case 
of a person who has a combination of good and bad 
qualities. We shall take the instances of two persons, 
Kskasura and &i£upala who are considered to have 
committed most heinous crimes and examine how His 
forgiveness was employed in their cases, whether there 
was a free and unobstructed flow of this quality on 
them or whether there was any restraint or check. 
Kakasura, after committing an offence against Sits, i.e. 
after piercing her breasts with his beak, wandered all 
over the three worlds in search of shelter, and finding 
none anywhere, he finally surrendered at the feet of 
Rami and acquired merit thereby.* And likewise, 
Sijupala, though he indulged in abuses against Khqs, 
abuses which were carried to excess and which were 
unbearable even to persons fond of hearing scandals 
against Kf;qs, nevertheless uttered the several holy 
names of Kf?i)a in the very act of abusing and thereby 
acquired merit. “As Kakasura and SifapSla had thus 
acquired merit,” says ParSrfara Bha^a, “your quality 
of forgiveness had not a free and unobstructed flow in 
their cases. But in my case you will not find an atom 
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of merit or good quality even after a thoiough ouarch. 
Therefore, your forgiveness will shine most oily when 
it is exercised in my favour.” 1 

(4) Mercy or pity (daya) is the qualify of not 
enduring the sufferings of others or is the desire to 
remove others’ sufferings, or sympathetic suffering, as 
the case may be. These three aspects are different 
grades of the same quality. This quality of mercy is 
exercised in favour of persons suffering in the ocean of 
sams5ra. When His subjects were in distress, Rima 
would grieve more than they suspecting that their 
sufferings might be due to His want of care in protecting 
them. 3 ** People who suffer countless miseries in this 
saihsara, get out of it after surrender to You.”* Lord 
Kfgqa himself has said: • Those who surrender to Me 
get out of this saihsara, but not others.’* Bhatfar, in 
describing this quality at first thinks that there is no 
chance for the flow of this quality on him, but after¬ 
wards consoles himself by an after-thought. “ Oh! Lord 
Raogan&tha, mercy or pity is seen to remove the distress 
of others. I may expect the flow of your mercy on 
me if I think that I am in distress. As a matter of fact, 
although I experience all the sufferings due to material 
existence, I consider all those sufferings to be happiness. 
Therefore, since there are no sufferings to be removed 
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from me, there is no scope fo? the exercise oi your 
mercy or pity. Nevertheless, I hope to have the flow 
of pity on me. For, although in my ignorance I may 
erroneously consider as happiness what is really distress 
and suffering, I am sure that You in Your omniscience 
know that I am really experiencing sufferings and that 
You will, in Your mercy, remove all my sufferings. Thus 
there is scope for the flow of your mercy.” 1 

{5) Fondness, tenderness (vatsalya), is a quality 
which iB exercised in favour of persons who have newly 
surrendered to God with all their blemishes and 
impurities. The metaphor is derived from the fondling 
of the cow when a new calf is just- now bom to her. 
The cow which refuses to eat the grass or any other 
fodder put on a surface having a bad smell, licks with 
great taste and pleasure all the impurities on the body 
of the calf. In the same manner, God does not reject a 
devotee who resorts to Him and who surrenders at His 
feet, although he has blemishes and impurities, but 
fondles him, on the contrary, with all his impurities.* 
lUmS makes a proclamation of this quality. 
When Sugriva, the king, and his followers advise Rama 
not to take in Vibhlja^a, brother of Ravaga, who has 
come from the enemy’s camp, Rama reveals this quality. 
Says He: “ I will not, under any circumstances, give up 
a person who resorts to Me posing himself as My friend, 
even though he may be full of faults. Should I give 
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him up under any pretext, wise men will censure me.” 1 
And iater on, he takes a vow that he will protect him 
against all the worlds.* 

(6) Sowseelyam is the quality of a superior being 
freely mixing and moving with the ignorant and low 
persons, low by birth, deed and intelligence, and it is 
exercised in favour of low and ignorant persons who 
think that God, the Lord of both vibhutis, is too great 
to be accessible to them. But on a consideration of this 
quality of God they will not, in spite of His greatness 
and supremacy and in spite of their lowness and 
ignorance, withdraw and recede from Him bat will move 
with Him freely. Vedanta Deiika describes this quality 
of God as if it is an offshoot of his mercy. “ Oh! mercy 
of Lord Srinivasa, standing on the cool heights of 
Tirumalai Hills, it is marvellous that you are able to 
make equal and even all the ups and downs of the world. 
By the great flood of your quality flowing up and down 
and on all directions, you have made equal and even 
the low level of Guha, the chief of Ni$sdas (hunters), 
of Sugrlva, the chief of the monkeys, of the insignificant 
Slabarl, of the poorest Brahmin Kucela, of Kubja, of 
the women of cow-herds, and of the garland maker - 
the low level of these persons, on the one hand, and the 
great height of Yours, on the other.” 

(7) Straightforwardness (arjava) in word, mind and 
deed, is a quality exercised also in respect of evil-minded 
and wicked persons, (duritmas) who are just the opposite 
in quality. When BsmS was seated in his hermitage 
near the banks of the Godlvari, Sflrpagaka, sister of 
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Ravaga, went there and asked him why he had gone 
over there with his wife, in the guise of an ascetic to 
the place frequented by Bskjasas and demons. On 
hearing her words, Kama, in his straightforwardness 
began to narrate everything truly about himself. For 
Rama, never tolerated falsehood and more especially in 
the presence of a woman in the hermitage. 1 


(8) Mardava, the quality of not enduring 
separation from devotees, is exercised in respect of 
persons who are afraid of his separation. Lak^maga, 
while requesting Rama to take him also to the forest 
says, “ Without you, Oh! RSghava, neither Sits nor 
myself can live for a moment. If at all, we may live 
only for a moment like fish taken out of water.”* 
The fish cam live only so long as the water on them is 
not dried up, not a moment longer. Similarly, we can 
live only so long as we know that you really intended to 
leave us here. 

When Hanumin, after his return from Lanka, 
delivered the message of Sits to RSmS that she could 
not bear the separation of Rsma for more than a month, 
Rama, feeling the separation, keener still said that he 
could not bear the separation even for a .noment * 


(9) Saulabhya is the quality of becoming visible 
in divine form and it is exercised in favour of persons 
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who long to see him. In Gita, the thxee-fold object 
is mentioned for the incarnations of God then and there, 
whenever necessary. 1 The objects are (1) the protection 
of the good, (2) killing of the wicked, and (3) establish¬ 
ment of dharma. If we closely examine and scrutinize 
the three objects, we find that the three are reducible to 
only one object. For the pre-requisites for protecting 
the good are the annihilation of the wicked and the 
establishment of dharma. It may be asked, why should 
God incarnate himself for the protection of the good ? 
Cannot the omnipotent God who, by His mere will, 
creates, sustains and reabsorbs all the worlds, also 
protect the good by His mere will? If He, seated on 
His throne in heaven, wills ‘Let the sages and other 
devotees prosper and let Hira^ya, Havana and other 
delimits die’, everything will be accomplished. Why 
should He incarnate himself and suffer like other 
beings?. Nammalvar has met this objection in his 
work.* We have to examine what is meant by the 
protection of the good. Their protection consists 
in removing their troubles and in granting tbeir desires. 
Though God can, by His will or sankalpa, remove their 
troubles. He cannot fulfil their desires by His mem 
will. For, how can He by His mere will or sankalpa 
satisfy His devotees who long to see His divine form, 
who long to talk to Him, who long to embrace His 
divine form, who long to hear TTi« sweet words and who 
long to worship Him in His divine form ? He must 
necessarily incarnate and appear before them. “ Oh! 
Lord who armed with a disc ( cdkra ) of sharp edges in 
the right hand, appeared, mounted on Garu^a, on the 

B. G. IV-8. 
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bank oi the lake for the purpose of saving from the 
crocodile the elephant-devotee who was intent on wor¬ 
shipping You, You have done well in appearing before 
the elephant. If only you had intended to help Your 
devotees in this wide world with the mere weapon of 
your sankalpa or will, then your glory and lustre would 
certainly have declined.” When the elephant entangled 
in the mouth of the crocodile cried aloud and called out, 
‘ Oh! root-cause of all the worlds ’, God came down 
from heaven in great haste on hearing his cries; and on 
seeing God, the elephant said, “ Oh t Lord, I cried aloud 
and called out not for the purpose of saving this 
perishable body, but only for the purpose of placing 
these lotus flowers in my hand at Your holy feet before 
the flowers fade and lose their colour and fragrance.” 1 
While such are the devotees’ desires how can God 
protect them by His mere will or aafikalpa ? 

(10) Audarya, generosity or munificence, is a quality 
exercised in favour of persons who resort to Him for 
getting their desired objects. This quality is beautifully 
described thus: ** (At God! your divine being is not for 
you (i.e.) is not for your benefit, but it is for the 
benefit of your devotees.”* A really independent 
being may choose to become dependent on another If 
tiie protection of the devotee is thereby secured. 
RlmZ and Lakgma^a chose to be servants of 
VMvimitra (kinkarau samupasjitau). In the verse 
quoted above, rOpa means and includes omniscience 
and omnipotence, etc. inhering in the being or 
svarQpa of God. Your divine form (akSra) is 
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likewise not for your own benefiit, but is for the 
benefit of your devotees. In the divine world it is 
for the benefit of nityas and muktas and is enjoyed by 
them. In your vyuha form it is enjoyed by the inhabi¬ 
tants of Svetadvipa and it is a resort to the four-headed 
Brahma and others. In vibhava (incarnations like Rama 
and Kf§na), the invisible form is made visible for all 
and especially for the good (sadhu) and is made an object 
of enjoyment for them. Here, the divine form (akira) 
means and includes the ornaments on the divine body. 
When Rama was asked to bathe and deck himself after 
his exile for fourteen years, he said, “ I do not like to 
bathe or adorn myself before Bharata docs all that* 
The weapons which you hold are also for the benefit of 
your devotees. They are used against the enemies of 
your devotees and they appear as ornaments in the eyes 
of the devotees and arc enjoyed as such by them. Here, 
weapons mean and include your retinue and other 
paraphernalia. Your retinue in the divine world is also 
a goal to be reached and enjoyed by your devotees.* 

Namm&lvar has said: “ When shall I join your followers 

* * 

in heaven! ”* Similarly, the divine world (aspada) is not 
also for you, but it is for your devotees. The subservi¬ 
ence of the devotees to you is natural for them and is 

» 

their inherent attribute. But your subservience to them 
is by your choice and for their benefit. All these ideas 
are expressed in one tfloka by drivatsSnka MiSra. 4 We 
have here to contrast the munificence of other beings 
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with that of God. Other beings, however munificent, 
will only give away all their belongings; bnt will 
not give away themselves. But God gives away his 
own being (svarQpa) to his devotees and also strength 
and capacity to enjoy Him (ya atmads baladi). 
Nammajvar has said: “ The unique kalpaka tree 

(God) which has created me, which has accepted me and 
which has given itself away to me”. 1 The famous 
kalpaka tree in Indra’s garden does not possess these 
three attributes (1) of creating a mendicant of its own 
accord, (2) of accepting him, and (3) of giving itself away 
to the mendicant like other objects of gift. 

(11) Kfititvam is the quality of considering the 
achievement of another’s object as his own. When God 
accomplishes an act of His devotee, he thinks that he 
has accomplished his own purpose. Rama thought that 
he had accomplished his own end, only after crowning 
Vibhlgaga in the kingdom of La Aka.’ The extirpation 
of Rava^a and the attainment of Slta did not satisfy 
him so much. The idea that if Vibhl§a?a was not 
crowned he would have become a person of empty and 
false promise was working in his mind and he worked 
himself up into a fever.* Now, after Vibhl§a^a’s corona* 
tion that fever vanished and Rama became immensely 
delighted. 

5. God is the Creator, Protector and Destroyer of all the worlds. 

(i) God is the cause of all the worlds. 

Among Vedantio texts, Chhandogya uses the word 
'sat’ as the cause of the universe * Sat alone was in the 



Tiruvoimozhi 2-7-11. 
eiftfrat ^ dasuit TRjfhi I 

tdWW^I TW) f^T: sgjqfc g II Ramsyana Balakanda, 1-83 

l 


ki > f 

•_iw 



jptpn ^ ?RTt TFRT TOTCIFlf frtypt:. 

7t*», y 




a* 



* 4 ' 




252 THE PHILOSOPHY OF SRI RAMANUJA 

beginning.' 1 Vajasaneya uses the word Brahman as 
the cause. 1 Aitareya uses the word atman as the cause* 
and Mahopanisad uses the word Narayaga as the cause. 

* Nargyapa was alone in the beginning. 4 A doubt may 
arise whether these four different words denote four 
different entities as causes of this universe or they mean 
one and the same thing or entity. By the application 
of the principle of samanyavi£e$any£ya (general and 
particular terms), and by the process of elimination, 
we conclude that NSrayapa is the cause of the universe. 
The term ‘ sat ’ is a generic term common both to bjhat 
(big) and abjhat (small). Since the cause of the universo 
must be big in being (svarbpa) and in qualities 
(svabhiva) and since it makes big the individual souls 
in svabh&va, that is, in bliss and in intelligence, etc.* 
it cannot be abrhat i.e. small. The generic term sat 
thus becomes restricted to mean the particular term 
bfhat and eliminates abrhat (i.e.) small. In the same 
way, the generic term bfhat or Brahman is common 
both to cit (atman) and acit (matter) Le. Bentient and 
non-sentient, intelligent and non-intelligent subs tanc es. 
The word Brahman also denotes non-sentient prakjti.* 
The great prakjti called also Br ahman because of its 
being the cause of mahat, ahankara etc. is my womb 
wherein I sow the seeds of the jivas. As the Mufrfaka 
says: “ From the Lord directly springs up this Brahman, 
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namely prakjti, avyakfca, unmanifested prakjti, and 
through this, the enjoyer and the enjoyed denoted by 
the word anna. ” 1 Since the cause of the world cannot 
be non-sentient, the generic term ‘ Brahman’ thus 
becomes restricted to mean the particular term atman 
(i.e.) sentient being and eliminates non-sentient prakfti. 
Similarly again, the generic term atman is common both 
to the individual soul and to the highest Self. Since the 
cause of the world cannot be a jiva like the four-headed 
Brahma or Budra, the generic term atman thus becomes 
restricted to mean the particular term Narayaga and 
eliminates all individual souls. 

Objections against Brahman being the came of cosmos. 

Some modem writers following Western Philosophy 
contend that Brahman, as they conceive it to be, cannot 
be the cause of tLw world and write as follows: “We 
cannot say that Brahman is the cause and the world is 
the effect; for this would be to distinguish Brahman 
from the world and to make it into a thing related to 
another thing.” Again, “ the world is finite and 
conditioned, and how can the infinite or unconditioned 
be its cause ? If the finite is the limited and transitory, 
then the infinite as the limit of the finite is itself finite 
and not infinite. It is difficult to eonceive how the 
infinite comes out of itself into the finite.” “ If the 
absolute is supposed to be a transcendent, changeless 
existence, it is a problem how such an absolute whioh 
has no history includes the time-process and the 
evolution of the world ?” 

Refutation of the objection. 

We must approach the subject of Brahman or God 
with awe and reverence, with humility and self-smallness, 

1. ^ i Mund.Up.i-io. . 
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but not with conceit and self-sufficiency. Lord Kr;$a 
says: “ To understand Me aright from tostras or revel** 
tion, to realise Me by yogio concentration, and to reach 
Me finally, acute devotion to Me, to the exclusion of 
other objects, is necessary. m In Mahabharata, Dhjtarl?- 
tra questions Sanjaya how SaSjaya happened to possess 
knowledge about God which was denied to him. And 
Sanjaya replies, “With pure mind, free from desire, 
anger, jealousy, etc. and with intense devotion to God, 
I approach &stras and from them I learn God and all 
about Him . ”*. Srlvatsa aka MiSra says, “ For those who 
are devoid of devotion to God, all the jistras will be of 
no use; they cannot get a true knowledge about you. 
A person with jaundiced eyes, notwithstanding powerful 
vision and broad day light, cannot see the whiteness of a 
conch unless the jaundice is removed by collyrium. ”* 
NammajvSr employs two different words ‘Veda’ and 
‘ marai ’ significantly enough in one and the same 
sentence to denote 6ruti or revelation in which God is 
said to reside. 4 The word 1 Veda ’ means * what reveals 
and teaches ’, (vedayati iti vedafr) and the word ‘ marai ’ 
means ‘ what conceals or hides Since it reveals to the 
devotee God and all about Him, it is called Veda; and 
since it conceals God from a non-devotee it is called 
* marai ’ in Tamil. The word * marai ’ as a verb means 
to hide. Moreover, Svetaivatara Upani;ad asserts: 
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“ The teachings of the Upani?ads will be understood 
only oy that great-minded person of intense love and 
devotion to God and his preceptor. ” l We have already 
discussed in the beginning of this Chapter that the 
existence, and nature of God and all about Him can be 
known only through revelation or gastras but not by 
inference or any other means of knowledge. It is 
sufficiently obvious that they who have had no access to 
our jSstras and also those who, having access to them, 
possess no devotion to Him have commonly entertained 
very imperfect and incorrect ideas about God. 

Some western writers and those who follow them, 
professing to know by inference what is beyond the 
leach of senses, argue that if God or Brahman 
were to create the cosmos ^fe would be reduced 
to a relative, finite and conditioned substanoe and 
that, therefore. He cannot be the cause of the world. 
Now, we ask them in reply : when the uncut portion of a 
half-cut marble (marble with which children play) or of a 
halfcut lime-fruit is shown to you, are you able to say if 
the marble or lime-fruit is cut or uncut ? No, you are not. 
Your knowledge of perception is so very defective even 
on the simplest of matters. You profess to know more 
' about the unseen portions of the world than about the 
marble or lime-fruit. You say that the world is finite. 
How do you know ? By. perception or by inference ? Have 
you explored all the regions of the cosmos ?, Have you 
explored the upper and lower regions and all sides ? What 
is there beyond the terminus ? Is there no space beyond 
your Bo-called terminus? Will there be end of 
space anywhere ? Are you not forced to conoeive 
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space beyond your so-called terminus ? Can you 
conceive the end of space ? If you cannot, then space is 
unlimited and the cosmos is also unlimited, for space 
forms part of the cosmos. If you can conceive the end 
of space you must be able to tell us what is beyond the 
end. You cannot answer these questions by your 
knowledge of sense perception: nor can you answer by 
the knowledge of inference, for you cannot have the requi¬ 
red data namely knowledge of invariable and necessary 
concomitance of seen objects with unseen and unknown 
objects* Space is unlimited. We have already noticed 
that prakfti or lilivibhnti of the Lord is unlimited 
downwards and limited only upwards, and that pure 
satva or nitya vibhuti is unlimited upwards and limited 
only downwards, so that the two vibhutis put together 
form an unlimited whole which cannot be said to be 
finite. Even granting that the universe is finite, there is 
absolutely no harm in holding that God, the absolute, 
the infinite, the unconditioned and the transcendent has 
created this finite world; for, on that account God will 
not be reduced to a relative, finite and conditioned 
substance. Your notion of these terms, absolute, infi¬ 
nite, unconditioned and transcendent, has to be revised. 
The term ‘absolute’ according to the dictionary means 
what is unlimited by extraneous power or control, what 
is complete in itself, what exists independent of any 
other cause. The term ‘relative 9 means what does not 
exist by itself, what depends on, or is incidental to, some¬ 
thing else. The term ‘infinite’ means that which has no 
limits, that which is not circumscribed; that which is 
exceedingly great in excellence, degree, capacity and the 
like, boundless, immeasurable, applied to time, space, 
the Supreme Being and His attributes, infinite space 
or extent, the infinite Being, the Almighty. The 
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term 'finite' means what is and bounded. 

The term ‘unconditioned': me ana that which has neither 
conditions, limitations nor relations either as regards 
space or time, the absolute, the infinite; and the 
term ‘conditioned’ means the opposite. The 
term ‘ transcendent' means superior cr supreme in 
excellence, surpassing others, going beyond or transcend¬ 
ing human experience. The absolute spirit, God, the 
infinite, the unconditioned and transcendent entity, 
without ceasing to be absolute, infinite, unconditioned 
and transcendent, may yet become the cause of the 
cosmos, its animating inner life-principle and controlling 
agent, may become related to the cosmos of sentient 
and non-sentient objects which form His body as its all- 
pervading soul and may be related to its attributes as 
their substratum. If you say that the absolute God 
does not create the cosmos, does not permeate and 
pervade it as its inner life-principle and soul and does 
not possess attributes, you reduce God to a pure Being 
which, like the attributoless Brahman of the Nirvi- 
$e§advaitins, is reduced to nothingness, gunya of the 
Midhyamika, eternal void, everlasting night, subtle 
impalpable non-entity which defies every attempt to 
determine it or give it some definite shape. An infinite 
which does not manifest itself in the finite is a fictitious 
abstraction. As Hegel says, “ If God be the abstract 
supersensible essence or Being which is devoid of all 
difference and all specific character, He is only a bare 
name and a mere 1 caput moriuum ’ of the abstract 
understanding." But the real relation between the 
absolute spirit, God, and the cosmos, with ncn-sentient 
matter and sentient individual souls, is one of cause and 
effect, organic and intrinsic. As we have often remarked, 
the universal spirit is the soul and the cosmos is his 
body* The body cannot exist without the spirit. The 
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body is whatever a spirit absolutely controls, sustains 
and enjoys for its own benefit. The body of 16vara 
cannot be physically separated from His being or 
svarupa like an ordinary body. We frequently make 
logical and abstract distinctions for our clear under¬ 
standing between things which do not exist apart from 
each other. An abstract noun such as whiteness, 
blackness, etc. is so called because whiteness, blackness, 
etc. can be abstracted, withdrawn, or separated only by 
the mind from the substance in which they inhere, but 
not by any physical means. For the sake of clearness 
and accuracy of thought and expression we scru tiniz e 
the nature and characteristics of each part of a united 
whole. For correct thinking, analysis is very necessary. 
One end of a rod may be easily distinguished from the 
other end; but it is not possible to make any absolute 
and physical separation between them. You cannot 
conceive of a rod having only one end. Soul is perfectly 
distinguishable from the body; but still they exist only 
in virtue of their mutual relation. An independent and 
self-sufficient body is as meaningless as a rod with one 
end only or a circle without a centre. What has been 
said of the body is equally true of the soul. The one 
is closely related to &uu inseparable from the other. The 
universal spirit God cannot but be related to the world 
in its subtle or gross condition, which always forms Hia 
body. God is not a mere supreme being external to and 
independent of the world; but He is thus immanent io 
the world. He does not dwell somewhere behind the 
universe but manifests himself in the untold wealth of 
this vast and wonderful creation. He is the essence of 
the universe, the highest reality for whom and in 
whom everything else has being and truth as clearly 
indicated by the definition of ‘body’. t 



REFUTATION OF THE OBJECTION 


259 


To say that the infinit e cannot be related to the 
finite or to any other thing in the world is meaningless. 
For, is it not a mathematical truth that infinity minus a 
finite number, infinity plus a finite number, infinity 
multiplied by a finite number, and infinity divided by a 
finite number is still infinity itself ? Is not infinity 
related to a finite number without losing its characte¬ 
ristic as infinity? The question how the absolute 
Brahman can become related to its effect, the cosmos, 
and how the unconditioned and infinite can be the cause 
of the finite is tackled by Vyasa and Pars^ara. Creation 
of the world, being an act exclusively divine, its compre¬ 
hension is necessarily above the reach of limited human 
intellect. One of the objections against Brahman being 
the material cause of the universe is stated as follows: 
"Does Brahman pass over into this world in its entirety 
or only in part like a melted piece of sealing wax used 
for sealing letters ? The former alternative is untenable. 
Since the whole Brahman has become the world, the 
causal Brahman does not exist, and this would conflict 
with the texts which teaoh that Brahman exists always 
as such and with other texts which for the purpose of 
realisation, enjoin meditation on causal Brahman 
(kSrapam tu dhyeyafr). The latter alternative is equally 
untenable. Since Brahman is indivisible and partless, 
(nigkalam, nijkriyam), you cannot say that a portion 
alone of Brahman, passes over into this world. And 
there is no third alternative. Therefore Brahman cannot 
be the material cause of this universe”. 

This objection is met by Vyasa: "Since Sruti 
declares that Brahman is partless, and that the wonder¬ 
ful creation of cosmos is made by It” 1 . 


1. SKJJwflW/l Br. Set. 2.1.27. 
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We rnuat understand the Vedic teachings as they 
are taught to us. Since these teachings are not known by 
any other means of knowledge, the transcendent powers 
of the transcendent object cannot be judged by ordinary 
worldly standards. If we should import the powers or 
qualities of an object into another, then the qualities of 
a non-sentient object will have to be imported into the 
eternal soul or sentient object. Just as the powers and 
properties of fire, water, eto. namely heat, cold and 
so on, are peculiar to themselves and are absent in 
the rest, in the same manner, thousands of powers 
and characteristics which are not found in worldly 
objects are found in the transcendent Brahman. 1 In 
reply to the question, how can the doership, appro 
priatc only to forma-ridden souls who are subject to 
satva, rajas and tamos and desire, aversion etc., be 
foisted on Brahman who transcends aD these souls, 1 
P&Tlgara says: "Just as the properties and powers 
of various objects, such as heat of fire, cold of 
water etc. though beyond our reason are yet 
experienced and perceived by perception, in the same 
manner, the marvellous powers of God in creating this 
universe are known only through scriptures* and through 
texts such as, “ The powers of God exhibited hi a variety 
of ways are natural and inherent and are beyond our 
comprehension. We cannot judge the powers of God 
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by common worldly standards. *The Naiyayikas and 
Vaiiejikaa hold that j§ti or generic character, for example, 
cowness (gotva) is eternal, one, indivisible, impalpable 
and inheres in all concrete individual cows (nityamekam 
anekanugatam simanyam) and that the jati (cowness) 
fully and completely exists (parisamapya ' r artate), i.e. 
exists in its entirety in each individual cow whether with 
single hom or with no horn. If you ask them the question, 
if cowness inheres fully and completely in one concrete 
individual cow, cowness being single and indivisible, it 
cannot exist in other cows as it is already exhausted in that 
particular cow; and if it should exist in parts in all indivi¬ 
dual cows, then no individual cow is full and complete 
and it is against your doctrine that cowness is one and 
an indivisible whole, they reply as follows : No doubt, 
c own ess is one and single, and yet it exists fully and 
completely in each of the innumerable particular cows. 
It is a mystery beyond the comprehension of cur limited 
intellect. The Sankhyas also have to explain it as a 
mystery; for according to them pradhana which is 
partless and indivisible is the cause of wonderful trans¬ 
formation into mahat and other effects. The partless 
pradhsna gets transformed into these effects having 
parts. When pradhSna, the figment of their imagination, 
and jati are supposed to possess such wonderful powers, 
where could be the objection against us who rely on 
Srutis which declare that Brahman, by virtue of Its 
wonderful powers beyond the ken of limited human 
intellect, though partless and unlimited, passes over in 
Its entirety into this marvellous cosmos, nevertheless, 
preserving at the same time, It3 unlimited and absolute 
nature. Nammalvar describes the wonderful powers of 
God: “God exists in Bis entirety, manifesting Himself 
fully and completely in each of the countless, tiniest and 
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subtlest particles of the vast expanse of causal waters 
without compressing His all-pervading being (svarflpa) 
sis if each particle is a cosmos in itself. He exists 
similarly in each of the tiniest particles of earth, fire and 
ether and in the resplendent individual souls unknown 
by them.” 1 

Here it is inconceivable how He exists in His entirety 
(svarGpefla parisamapya) in each of the subtlest and 
tiniest particles manifesting Himself there fully and 
completely. With your limited power of ratiocination 
and knowledge of worldly things you may be arguing 
till doomsday that if God exists in his entirety in one 
particle he cannot exist in other particles, so long as you 
do not care to know His wonderful powers from the 
divine source, revelation. You have to bow with folded 
hands before the omnipotent God casting off your 
pride, conceit and self-sufficiency. It is folly to try to 
measure the Unbounded with your very limited human 
intellect. Your high-sounding terms, absolute, infinite, 
transcendent, relative, finite, etc., and your conceited 
ratiocination will not help you unless you earnestly and 
sincerely seek light from Revelation. God is a rook 
upon which the judgments of many have suffered a 
wreck, a quicksand where many have been involved in 
inextricable difficulties. Even jrutis say, “ If anybody 
at all, God only knows His own glory and powers; or 
rather. He himself does not know them ; for there is no 
limit to His glory and powers. To know an unlimited 
thing as limited is not to know it.” 1 “ He who knows 
not Brahman as limited in his being ( svarupa ) 
qualities, wonderful powers and so on, really knows 

1. Tiruvoimozhi (Tamil) 1-1-10. 
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him ; he who knows Brahman a% limited in being, 
qualities, powers and so on really knows Him not.” 1 


All Vedanta texts assert that the cause of the world 


must be one which has within itself all the potentialities 
of all worldly existence. If jfinya or nothingneBB was 
in the beginning, as the asatkaryavadins hold, then 
what springs from junya must be likewise £finya. 
The effect is no other than the cause modified and 
therefore, the effect is known when the cause is 
known fully. The first cause must be the material 
of which the world is an effect; and the effect is 
a process. Since the cause is the ultimate potential 
of all the real differences around us in this worldly 
existence, we can know the whole only through the 
knowledge of the highest principle, the ultimate spirit 
or Brahman as fully manifested in its unfoldment in the 
process of evolution. For, creation of the cosmos is an 
emanation, an evolution, an irradiation, a manifestation, 
an unfoldment, a projection from God- In spite of the 
evolution of the world from God, God remains absolutely 
immutable. We Vedmtins hold that the cause is not 
different from the effect'. There is an identity between 
the totality of the cause and the totality of the effect. 
Brahman qualified by subtle cit and subtle acit is the 
cause, and Brahman qualified by gross cit and gross 
acit is the effect*. The difference between the cause and 
the effeot is only the difference of condition or avast 2. 
The undistinguished by names and forms passes into the 
distinguished by names and forms. The reality of 
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Brahman considered as a whole, as a totality, is cot 
the mere being, svarGpa or the spirit of Brahman, but 
Brahman with its modes or praklras—cit and acit. The 
effect, therefore, is as real as the cause. Thus we see that 
the causal condition oi the totality of existence is 
constituted by three entities 

(1) Brahman, the Absolute and Infinite in being 
(svarupa) or divyatma svarupa, as it is called; 

(2) the intelligent Unites or individual souls or jlvas 
(oit); and 

(3) matter or aoit. 

The second and third are regarded as effeot of the 
first. Thus among the entities which constitute the whole 
of reality, causal relation also subsists. When we view 
the whole or totality of the causal reality as passing 
into another condition of svasta, we can easily under* 
stand that Brahman is the upidanakaraQa (material 
cause) of the universe. And when we view the totality 
of existence as constituted by three entities. Brahman 
being the cause of the other two entities, then, the 
passing into another condition means passing into the 
condition of the effect, that in, changes of contraction 
and expansion of consciousness of individual souls from 
the lump of grass to the four-headed Brahma in 
svabhiva only, and the radical changes in the being 
(svarQpa) of matter as per the will of the Controller of 
both, namely the transcendent Brahman. Here the 
totality of cause does not pass into another condition; 
for the being or svarQpa of Brahman does not pass into 
another condition, but only acit and oit which are cent* 
rolled by Him- The relation between the absolute spirit 
Brahman, Le. the being, (svarQpa) of Brahman, on the 
one band, and eit and acit on the other, is that of soul 



theory op atoms being the cause op thb universe 265 

and body, pervading and the pervaded, which relation is 
never absent at any time or condition, creation or deluge 
causal or effected condition, as we have already remark¬ 
ed. The unchanging nature and perfection of Brahman 
will be evident as He is the Controller and immanent 
Sustainer of cit and acit and as He is the incorruptible 
spirit of both. Brahman is, therefore, the immanent 
cause as well as transcendent cause of the universe. The 
objection that the Absolute which has no history cannot 
include the time process and the evolution of the world, 
is met by fruti itself which says, “ Sat alone. He alone, 
was in the beginning”; no one could distinguish histori¬ 
cally or could cause the distinction of names and 
forms. Moreover, our reason tells us that no one could 
separate the inseparable relation (apythak siddha vitfegaga) 
of attribute and substantive from each other and treat 
them as two separate entities existing apart from each 
other. We give prominence to the soul, a higher entity, 
and give a specific name to it alone, as when we say 
“ Rlmi is here ” although we mean both the soul and the 
body related to each other in this way. For the above 
reasons, the objection that Brahman cannot be the cause 
of the cosmos is untenable. 

(«) Theory of atoms being the cause of the universe. 

The Bauddhas, Arhats, Vai$e§ikas and Naiygyikas 
hold that atom (paramagu) is the cause of the universe. 
The first two hold that mere atoms by themselves are 
the cause, while the latter two hold that atoms are the 
material cause, and God, known by inference, is the 
operative or efficient cause. While the Arhats hold that 
all atoms are of uniform nature, the other three hold 
that atoms are of four different kinds, of earth, of water, 
of fire and of air. Although there are some minor 
R—34 i 
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differences like this, all of them agree in the main in 
saying that the atoms are the cause of this universe. 


The doctrine of Vaiseslkas and Naiyayikas 
regarding atomic theory. 


The Vaisesikas and Naiyayikas state as follows: 
“ The atoms which possess, according to their special 
kinds, i.e. according as they are atoms of earth, water 
fire or air, the qualities or colour, etc., are spherical in 
form. (Parima$<Jala is the technical term for the specific 
form of extension of the atoms, and secondarily for the 
atoms themselves.) The atoms must apparently be 
imagined as infinitely small spheres subsisting during the 
period of each pra]aya. At that time all the atoms are 
isolated and motionless without producing any effect. 
But afterwards when the time for new creation comes, 
the uiL ooo n principle (adr§ta) including the activity of the 
Lord, acting as operative cause, and its conjunction con¬ 
stituting the non-inherent cause (asamavayi kara^a) 
produce the entire aggregate of effected things beginning 
with binary atomic compounds (dvya^uka or dyad). 
The inherent material cause (samavayi karaga) of an 
atomic compound are the constituent atoms; the 
non-inherent cause is the uunjuuction (samvoga) of those 


atoms; and the operative cause is the adj^ta and the 
Lord’s activity which make them enter into such 
conjunction. At the same time, the qualities of the 
causes, ie. of the simple atoms produce corresponding 
qualities in the effects. Thus when two atoms produce 
a binary atomic compound, the special qualities belong¬ 
ing to the simple atoms (paramapu) such as white colour, 
etc. produce a corresponding white colour in the binary 
compound. One special quality, however, of the simple 
/atoms, namely atomic sphericity, does not produce cones- 
. ponding sphericity in the binary compound ; for the 


forms of extension belonging to the latter, art said*to be 
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(aputwa) minuteness and shortness. And when three 
binary compounds combining produce a ternary 
compound (trya^uka), the qualities such as whiteness, 
etc. inherent in the binary compounds produce corres¬ 
ponding qualities in the ternary compounds, with the 
exception, however, of the two qualities, minuteness 
and shortness. For, it is admitted that the forms 
of extension belonging to ternary compounds are 
not minuteness and shortness, but bigness (mahatwa) 
and length. This doctrine arises in the following 
manner. We see that all ordinary substances 
which consist of parts, as for instance, pieces of 
cloth, originate from the substances connected with them 
by the relation of inherence, as for instance threads, 
conjunctions co-operating with the parts to form the 
whole. We, thence, draw the general conclusion that 
whatever consists of ports has originated from those 
substances with which it is connected by the relation of 
inherence, conjunction co-operating. Now, that thing at 
which the distinction of whole and parts, stops and which 
marks the limit of division into minuter parts is the 
atom. Everything except atomicity has been Bpoken of 
as cause. 1 Atomicity is the dimension of an atom. 
Everything except that becomes a cause, but the dimen¬ 
sion of an atom is never the cause of anything. Because 
it would then be the originator of the dimension of the 
substance dyad or binary compound that is formed in its 
substratum, ufraya, the simple atom; and that is not 
possible. For, on account of the general rule that 
dimension gives rise to a superior dimension of its own 
kind, that produced by an atomio dimension, would like 
the increased dimension produced by a medium one, be 
minute r than itself. The whole world, with its mountains. 
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oceans and so on, is composed of parts; because it is 
composed of parts, it has a beginning and an end like 
other things such as a piece of cloth which consists of 
parts. An effect may not be assumed without a cause. 
Therefore, the atoms are the cause of this world. Since 
we observe four elementary substances consisting of 
parts, namely earth, water, fire and air (wind), we 
have to assume four, different kinds of atoms. These 
atoms marking the limit of sub-division into minuter 
parts,cannot be divided themselves. Hence when the 
elements are destroyed, they can be divided down to 
atoms onlv. 

This state of atomic division of the elements 
constitutes the pra]aya (the periodical destruction 
the world). After that, when the time for creation 
of comes, motion (karma) springs up in the aerial 
atoms. This motion which is due to the unseen 
principle, or more particularly to the conjunction of 
the atoms with the souls to which merit and demerit 
belong 1 , joins the atom, in which it resides to another 
atom; thus binary compounds, ete., are produced; and 
finally, the element of air. In a like manner, are 
produced fire, water, the earth, the body with organs, 
eto. Thus, the whole world originates from atoms. 
From the qualities inhering in the atoms the qualities 
belonging to the binary compounds are produced just as 
the qualities of the cloth result from the qualities of 
threads. We have to assume sphericity in simple 
atoms, Le. difference in six sides- for the purpose of 
establishing conjunction capable of producing binary 
compounds and for the purpose of establishing conjun¬ 
ction of three binary compounds capable or producing a 
ternary compound. 
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Refutation of the theory of atoms 
As the theory of ternary compounds originating 
from binary compounds and from simple atoms is 
untenable, so everything else which the Vai$e§ikas main¬ 
tain is untenable. In our experience we see that parts 
like threads and so on, are able to produce the whole, 
namely cloth etc. only in conjunction with their six 
parts. Likewise, simple atoms also must be able to 
produce binary compounds (dvya^uka) only in conjunc¬ 
tion with their six parts. Otherwise, if you do not 
admit parts to atoms, the conjunction of even thousands 
of atoms cannot produce a dimension greater than that 
of a single simple atom and there could be no difference 
in extension such as minuteness and shortness on the 
one hand, and bigness and length on the other. And if 
you admit parts to a simple atom, each part must have 
parts of its own and so on and so forth ad infinitum. 
Since, in our experience we see the origin of a compound 
substance from the conjunction of parts, and since a 
mustard seed and a mountain must both have infinite 
number of parts, you are forced to face the absurdity, 
namely that both the mustard seed and the mountain, 
each having infinite number of parts, are equal in size. 
You are now placed between two horns of a dilemma. 
To establish the difference between a mustard seed and 
a mountain, namely to establish a mere dharma or 
difference in mere quality, you have to admit that an 
atom has no parts; and to establish the two objeots 
themselves (dharmi), i.e. mustard seed and mountain, 
you have to admit that the atoms have parts. If an 
atom should have parts, then there should be no diffe¬ 
rence between a mountain and a mustard seed. And if 
it should have no parts, the objects themselves, mustard 
seed and mountain, cann ot exist. 1 
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Moreover, the Vaide?ikaa hold that the world 
originates after the springing of motion (karma) in the 
tiniest atoms and consequent conjunction resulting in the 
formation of binary compounds and so on and so forth. 
They grant that the first motion in the simple atoms 
causing the origination of the whole cosmos is due to 
adnta. “ The blazing up of fire upwards, the motion of 
air on sides, and the first motion of atom and the mind, 
are all due to adf$t& (merit)”. 1 Now, as regards the first 
motion of atoms we ask you this question, “Is it due to 
the adf$ta inhering in the atom or to adftja inhering in 
the jiva 7” It cannot be either. For, the adf$t a 
inhering in the jlva as a result of good or bad deeds, 
cannot inhere in the atom; if it does inhere, there 
would be perpetual creation. The adf;{a inhering 
in the jiva cannot be the cause of motion inhering in the 
atom. And you cannot say that motion can spring in the 
atom by virtue of conjunction of atom with the jiva 
having adfg(a ; for the stream of adftt* being eternal, 
the creation of the world would also be eternal. Nor can 


you argue as follows: “ The adr;t&> only when it becomes 
ripe, will be able to bear fruit. Some adftjas become ripe 
then and there, Borne in the next birth, and some others 
in another kalpa or age. Since fruition depends on the 
ripeness of ad^ja, there can be no perpetual creation 
For, there is nothing whatever to establish the conclusion 
that all different adf;jas which spring from manifold 
actions performed at different times, without any 
previous agreement by the infinite multitude of 
individual souls, i.e. seifs, should reach a stage of uni¬ 
form maturation at one and the same moment of time. 


so as to givo rise to a new creation. For the same 
reason, the simultaneous destruction of all objects*,.$cid 

^ i 4 
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the stay for a period of two parirdhas without fruition 
would be inconsistent. And you cannot argue that by 
virtue of the conjunction in atoms of extraordinary or 
special adj^ta due to God’s will, motion is created in 
them, for we have already refuted the existence of 
inferential God. Therefore, the cosmos cannot originate 
from motion inhering in the atoms. 

Moreover, since you admit that four kinds of atoms, 1 
earth, water, fire and air, possess respectively smell, 
taste, colour and touch, you are forced to have the very 
opposite of what you want, the very opposite of eternity, 
subtlety, and partlessness, namely, perishableness, gross¬ 
ness, and partfulness. For we see in our experience that 
jars and other substances having colour and so on, are 
only non-eternal, i.e. perishable and are caused by 
similarly non-eternal substances. To a non-perceived 
thing which is assumed in accordance with what is 
aotually perceived, we should not ascribe any attribute 
that would be convenient to us. You ascribe to atoms 
colour and other attributes in accordance with what we 
actually experience. And, if to avoid thiB difficulty you 
should assume non-existence of colour, etc. in atoms then, 
yon are landed in another absurdity.’ For as the qualities 
◦f effects are derived from those of causes, the atom of the 
earth, etc. having no colour etc. its effects, the earth etc., 
should likewise possess no colour and so on. And if to 
escape from this difficulty, you should grant colour and 
other qualities to atoms, you face the former difficulty 
again. You are thus confronted with absurdity in either 
case from which there is no escape for you. 




1,.» "cfr. faint Br. Sut. 2-2-14. 
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The systems of Nyaya and Vr.iie§ika accept clear 
cut dualism between matter and spirit. They postulate 
matter in the form of atoms and infinite number of 
all-pervading atmans which are capable of consciousness 
when connected with matter by the will of God who is 
only the operative or efficient cause of the universe. The 
Nyaya~Vaige§ika theory is based on asatkaryavada he. 
view of the non-existence of the effect in the cause unlike 
the view of the Safikhyas. The principle of adf§|a is 
brought in as quite different from God. Though God is 
spoken of as the efficient cause. He is made more an 
instrument than a real, efficient cause, and that too 
because He happens to be an intelligent and omnipotent 
principle to account for the orderly arrangement 
perceived in the cosmos, as adf§ta is not capable of 
accounting for the same. It appears as if the world would, 
after it has been once set in motion, go on like a machine 
as God is no longer necessary for its working or for 
controlling it. Such a God is only an external agent but 
not a God of the world, not an immanent God. God must 
be not only immanent but also the transcendent cause of 
the universe* In the Nyaya-Vai£e$ika system, God is said 
to be only an external creator of the cosmos, because 
according to them the effect is quite different from the 
cause and is a new object produced which did not already 
exist. God is not implied in the world process. Even the 
system of Kapiia, the author of the Ssnkhya system, on 
account of its satkaryavida view, of the existence of the 
effect in the cause, has some approach to our Vedantic 
vaidika system in spite of its being opposed to £ruti, 
but the system of Ka^ida has not even the slightest 
approach to our jrutis, as it is wholly opposed to them, 
and therefore, it must be ^voided by those who court 
release or mok§a. 
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Thus we see that the atoms which are supposed to 
be the cause ol the world by the Nyaya-Vaise§ika system 
are neither perceptible to senses nor acknowledged by 
again as. And since inference cannot establish an object 
opposed to agamas and opposed to vyipti or invariable 
and necessary concomitance of two known objects, the 
atoms cannot be established by inference also. In this 
way, the assumption of atoms iB against all means of 
knowledge and chiefly against Gratis which declare that 
Ifvara or ~R m.hmn.ii is the cause of the universe. 
Therefore, the atomic theory must be given up. More¬ 
over, their other tenets that God is only an efficient 
cause, that Vedas or Srutis are pauru$eyas (made by a 
puruja or some being), that liberation or nirvana is a 
state of absence of happiness and misery like the state of 
a stone, are also opposed to our Vedas. Therefore, their 
doctrine is untenable. 

(tit) The Niriavara Sanlchya view that pradhana 
is the cause of the universe. 

There must be one cause for the whole universe. 
If you admit several causes, you will not be able to stop 
anywhere and fix a cause. The parts, threads and so 
on, in mutual conjunction with their parts, namely Bix 
sides, produce their svayavi or the whole. The threads 
are produced by their similar parts; and they in turn, 
by their parts and so on and so forth. Atoms also must 
be deemed to be caused by their parts as otherwise, solid 
extension (pratimS) is impossible. The atoms thus 
having parts are similarly caused by their parts, and 
their parts are caused in their turn by their own parts 
and so on and so forth ad infinitum. There would be 
thus no end anywhere. Therefore, to reach and fix a 
limit for the endless chain! of causation, a single sub¬ 
stance with wonderful powers of transformation' without 
Vr -36 
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any detriment to its being (svarupa), nevertheless, as 
the abode of innumerable conditions or changes such as 
mahat and so on, must be assumed to be the first cause. 
And that is pradhana, a single cause, the equipoise of 
three qualities or gugas. The whole cosmos with 
wonderful structure of bodies, earth and so on, must be 
the effect of a cause, avyakta, of a similar nature. For, 
all effects are distinguished from their causes and are 
also non-distinguishable from them. For example, jar, 
golden crown etc., effects of clay and nugget of gold etc. 
are distinguished from and are also identical with their 
causes. In the same way, this world of wonderful form 
and structure springs from pradhana of like nature 
and is reabsorbed into it. The cause of the world, 
therefore, is pradhana which is the equipoise of three 
qualities, satva, rajas and tamas. For, the world 
is constituted of happiness, misery and ignorance, 
i.e. satva, rajas and tamas. Just as we see that 
clay is the cause of earthen pot and has power of 
activity to produce the same, in the same manner, 
avyakta, the equipoise of these three qualities, which is 
infinite in time and Bpacc must be the cause of the world 
on account of the limitedness of particular things snch 
as mahat, ahankara and tanmStras and so on. Mahat 
eto. cannot be the cause of the whole universe, as they 
are limited like jars and other objects. Therefore, the 
world with three gugas must be caused by pradhsna 
which is the equipoise of the three qualities. 

Refutation of the riew. 

Non-intelligent pradhsna cannot be the cause of 
this wonderful cosmos of order and unity, of rationality 
and plan. Besides being nan-intelligent, it is not 
controlled by an intelligent being of wisdom and power, 
.^ble to know and govern it. We see that in the con*. 
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traction of mansions and chariots, mere wood and stone 
without any intelligence whatever, and without being 
controlled by an intelligent being cannot be the cause. 
In the same way, mere pradhana, without being 
controlled by a wise being, cannot be the cause of the 
cosmos, as it has to be set in motion, put into orderly 
activity and controlled by a wise being. The presence of 
qualities or attributes such as whiteness and cowness, in 
the effect, is not an invariable concomitance of the oause. 
For according to this school satva and other qualities are 
only qualities of substances, but not substances themsel¬ 
ves. Like clay, nugget of gold and other substances which 
are seen to persist and to be present in their effeots, satva 
and other qualities are not perceived to persist in their 
effects. Satva and other qualities] have only to be 
inferred from nimbleness, illumination, eto. existing in 
earth and other substanoes. Moreover, satva, etc. are 
known to be only gugas or qualities but not substances 
in which the qualities inhere. And further, the argu¬ 
ment that for the purpose of fixing a limit to the endless 
chain of causation, a single cause for the universe must 
be assumed, fails in this case as satva and other qualities 
are not single but many; there is no end to the 
chain of causation and it does not stop anywhere. For, 
the avowed doctrine of this school is that the qualities 
of satva, rajas and tamas in the state of perfect equilib¬ 
rium constitute pradhana. Therefore, owing to plurality 
of causes, the chain of causation does not stop anywhere 
Since causation of plurality of causes is seen only in the 
condition of inequality in differing proportions, and as 
inequality is observed only regarding objects of limited 
nature, only objects of limited nature in the condition of 
inequality in conjunction with their special sides, can 
cause effects of magnitude. And they, in their own turn, 
being also effects, and being,' therefore, unequal and 
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limited, are caused by other similar causes and so on 
anH go forth. Thus, there is no end to this chain. And 
you cannot try to put an end to this endless chain of 
causation by arguing that these qualities are infinite in 
nature. For, if they are infinite, they are all-pervading 
and are in perfect equipoise without any inequality of 
differing proportion whatsoever, and are consequently 
incapable of beginning any action. Thus, you must 
only assume finiteness for the purpose of getting in¬ 
equality, as inequality is a pre-requisite for producing an 
effect. Since in this way you cannot but grant finiteness 
for the qualities, they must have a cause of their own 
and so on and so forth, and thus you cannot escape from 
the endless chain of causation. 

If you should argue that just as milk, of its own 
accord, turns into curd and that just as uniform rain 
water turns, of its own accord, into different, varieties of 
the juices of coconut, palm, mango, tamarind, and so on, 
with different tastes, in the same manner, pradh&na of 
f;lui.Tigfaig nature, though of similar changes during 
prajaya or deluge, undergoes of its own accord, dissimilar 
changes during creation without being controlled by any 
external intelligent agency, then we reply, that even 
in the instances of milk and rain water, etc. cited by 
you, they do not of their own aocord undergo transfor¬ 
mations without being animated and controlled by an 
intelligent principle, but they do so under the control 

of the all-pervading spirit as taught by the antaryami- 

_ * 

br&hxnana. “He who animates, pervades, resides in 
and controls water etc. ,u 

Moreover, if pradhana should transform itself, of its 
own accord, into the cosmos without being animated by 

1, aft RlWr.. I Br. Up. 5-7^ . ~ 
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the satyasankalpa, I $ vara, then, the effected state would 
continue for ever, and there would be no state of prajaya 
or deluge. But, if you grant that it is animated and 
controlled by a wise being then, as He is a satyasaft- 
kalpa, (one whose will is unobstructed) deluge and this 
wonderful creation by turns would become possible. 
Should you argue that just as grass aud other fodder and 
water consumed by a cow, etc. turns of its own accord, 
into milk without any external agency, in a like manner 
pradhana or prakfti also turns of its own accord into 
this cosmos without being animated by a wise being 
then, we reply 1 that your analogy is wrong: for you 
cannot get any analogous instance, as there is no object 
in the world which is not animated and controlled by the 
wise being, God. If you can show that grass eto. consu¬ 
med by a bull or not consumed at all, turns of its 
own accord into milk, then it would become possible 
for you to argue that prakfti turns of its own acoord 
into this oosmos without the control of a wise being. 
It is not possible for you to show that. Therefore, 
the all-pervading wise being alone causes transformation 
of grass, etc. consumed by a cow into milk. 

And further, it is argued that although the puruga 
of pure intelligence in being (svar&pa) is without any 
action and pradhana is destitute of all power of thought, 
yet by the proximity of the puruga, the non-intelligent 
pradhana, is set in motion and becomes active in the 
same manner in which a blind man without power of 
vision but with power to walk, puts forth activities 
being helped and directed by a cripple without power 
to walk but with power to see, and in the marmar in 
which iron is set in motion by the proximity of a magnet, 
the creation of the world is caused by the conjunction 


1. H i Br. Sat. 2-2-4. 
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of prakjti and puru§a; for, it is said, “for the sake of enjoy* 
ment of pradhina by the puru§a and for kaivalya, pradhina 
moves into activity for creation etc. in the proximity 
of purufa”. 1 The reply to this argument is as follows. Even 
then, the position is the same regarding the impossibility 
of activity for pradhsna. For, though a cripple is unable 
to walk, while being carried by a blind man he is by 
himself able to see the way and direct the blind man and 
is full of occasional vyapira or aotion in thousand and 
one ways. Likewise, the blind man being also intelligent, 
moves into activity under the direction of the cripple. 
Similarly, the magnet has activity by going near the iron 
and by standing in front of it. But your puru;a who is 
always without action has never even occasional vyipira 
or action, unlike the cripple who sees and directs. Nor 
has your prakrti the power to understand instructions 
unlike the blind man. It is but proper that the cripple 
who is able to see the way and to give directions, as well 
as the blind man who is able to hear and understand 


the directions and to put forth activities accordingly, 
should, with mutual help, complete a journey and under¬ 
take other activities. But here you yourself admit 
absence of knowledge both to prakrti and pum;a and 
therefore, mutual instructions and mutual help and the 
foisting of one’s attribute on another iB inconsistent. 
Your puru$a has no vikara or change unlike the magnet 
which goes near the iron and so on. And if you should 
argue that puru$a, being all-pervading (vibhu) has no 
need to go near, as he is always near prakrti, then 
perpetual proximity must result in perpetual creation 
and there would be no deluge. And as puruga is ever. 


liberated, there is no bondage and there is .no salvation. 
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Moreover, you admit that creation takes place only 
when there is inequality in differing proportions of 
gugas, that is, when other gugas are auxiliaries to the 
primary one. Since during deluge the three gugas are 
in perfectly equal proportions and there is no auxiliary 
and primary relationship (angskngibhava) among them, 
since there is no activity of purusa to kindle and stir the 
gugas into unequal proportions, and since the gugas 
themselves are incapable of stirring themselves into 
such unequal proportions, so as to obtain the primary 
and auxiliary relationship among themselves, creation 
of the world can never take place. Should you admit 
inequality of proportions even at that time, then you 
must admit eternal creation. And further, there is no 
purpose achieved by inferring such a pradhSna. For 
according to you, the purpose of inferring pradhSna 
is to secure enjoyment and salvation for puru$a, anc 
this purpose is frustrated. For, the enjoymenl 
namely the seeing of prakjti by puru$a, anc 
apavarga (salvation or mokga) which consists in th< 
abandoment of prakfti by puru§a are both impos 
Bible as puruga is pure intelligence in being (svarUpa) 
is without action, without change and without blemis! 
and is consequently eternally liberated. Should puru? 
of such a nature by virtue of proximity with prakji 
become an enjoyer of happiness and misery, by seein 
the transformations thereof, then the proximity < 
prakfti being eternal, salvation or liberation can nevi 
take {dace. 


The Sankhya school accepts satkiryavsda, name! 
the existence of the effect in the cause. Aooording ■ 
them, the effect is an entity, because a non-entity o t 
never be caused as there is a determinate relatii 

• * r ‘ ♦ 

between cause and effect, and the effect isnon-differe 
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from the cau«e. They infer that the cause of the 
world is a material substance, subtle and non-intelligent 
pradhana. Prakjti and puruga are ultimate reals. The 
Sankhyas recognise Vedas, but do not recognise God. 

Since pradhana is non-intelligent and consequently 
cannot, of its own accord, transform itself into this 
marvellous cosmos of wonderful plan and order, unity 
and rationality, without being animated and controlled 
by an all-wise Being as taught by texts such as: '‘When 
the time for creation came, Hari by Bis mere will stirred 
both prakfti and individual souls, i.e. made them ready 
for creation by producing inequality in the gu$as or 
qualities of prakfti and by kindling intelligence and 
dormant impressions or samskaras in the souls The 
theory of the Sankhyas that pradhana is the cause of the 
world is therefore untenable. 

(tv) Sedvarasankhya or Yogasiddhanta is also 

opposed to Vedas. 

In this connection we have to make a passing 
reference to <Setf varasa tikhyas. The yogasiddhanta of 
Hiravyagarbha otherwise called Seivara sa nkhya is 
opposed to vedio texts in many respects and their 
tenets must be rejected. Since (i) Hiraijyagarbha who is 
an individual soul like us is subject to hallucination, 
ignorance and so on as per will of Ifvara, (ii) this 
siddhanta views l^vara, only as the efficient cause of 
the world against the express texts of jrutis declaring 
him to be the material cause also, (iii) this school 
holds that Hvara is without any action and is 
devoid of kriya4akti-vik$epa like the purusa of 
Sankhya and that Hie helps by His mere presence 
alone, (iv) according to this school ai$varya or 

l. ss@r stf sfc i 
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control is not natural to God but only due to 
upadhi, since even in the teachings oi Yoga, aiming 
at the goal oi salvation, prominence is given to 
the realisation oi the individual soul instead oi aiming 
at the worship oi the highest Seli, and (v) it is stated by 
them that atmakaivalya, realisation oi the individual 
self or soul is mok§a or salvation,—ior all these reasons 
that siddhanta must be rejected as declared, by Vyasa 1 
in so far as those points which are opposed to Vedas 
are concerned- The conflicting claims of the smytis 
can be settled only by resorting to the Veda, and 
there can be no doubt that the Vedas do not confirm 
the Sinkhya or Yoga smyti but rather those smytis such 
as Manusmyti and so on, which teach the origination of 
the world from an intelligent primary cause, Idvara or 
Brahman. 


(v) An individual soul cannot be the cause of the world . 

The four sects of Palupatas, namely, Ksp&las, 
Kalamukhas, Padupatas and Saivas, assert the 
difference between the operative cause and material 
cause of the universe and say that Padupati is only the 
operative cause, besides declaring tatvas and means 
of prosperity here and hereafter, worship and conduct, 
quite opposed to the Vedas. Vyasa has condemned 
this school in four of his Sfktras.* The Ved&ntio texts on 
the other hand, teach that Parabrahman or Ntaya^a 
is both the operative and material cause of the universe 
and that upisana or meditation on the highest Self is the 
means to reach the goal of salvation. Applying the 
doctrine called Sarvavedantapratyaya nyaya by which 
the meaning of a term used in one Vedanta text has to 
be determined by investigation into all other texts of 


1. tpl* qfa i Br. Sat. 2-1-3. 

2. I^Br. Sat^M-35 

t-uSwSl: 


£82 THE PHILOSOPHY OF SRI RAMANUJA 

similar context where other terms are used, without any 
opposition to the meaning of terms used in all texts so 
as to bring all the terms occurring in various texts, 
under one nyaya (principle) or other, for example, 

* general and particular term * (Samanyavi$e§anyaya) 
and so on, we find that Brahman called Naraya^a 
is everywhere spoken of as the cause of the 
universe, though by different words such as Sat, 
Brahman, Atman, £>iva, £>ambhu, Prajapati, Indra, 
Akaja, Praga and so on. Since the Naraya^anuvaka is 
exclusively engaged in teaching the paratatva or 
supreme tatva or the highest truth, the meaning of 
the terms employed in other upani$ads and vedantio 
texts has to be determined in the light of this anuvika. 
Just as in PurvamimSmsa otherwise called karma- 
mimamsa, the vedic text: “ we must do homa with a 

* ladle ’ i.e. we must pour sacrificial oblation into the fire 
with a ‘ ladle ,l is intended to convey only the general 
idea of an instrument for offering the oblation, as the 
generic term * ladle * applies both to solid and liquid 
oblations, and as the text has to be supplemented, 
elucidated, determined and restricted by a more specifio 
passage: ‘ the instrument of pouring is a ladle made of 
leaf '* which determines the liquid nature of the oblation 
as only liquid can be poured from a leaf-ladle, thus 
forcing us to interpret the former passage only in the 
light of the latter passage, in the same manner, texts 
such as: “ gambhu must be contemplated upon as being 
present in the middle of ‘daharakarfa ”*•—are intended to 
convey and teach only the general idea of meditation 
without specifying the particular deity to be meditated 
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upon, as the specification of the deity to be meditated 
upon is enjoined by the Naraya^a anuvSka. Although in 
similar contexts teaching the cause of the cosmos, terms 
which appear to denote other deities such as Rudra, 
Siva, Sambhu, I Sana, Indra, Hiraqiyagarbha and so on 
are employed, nevertheless, texts beginning with 
“ NarSyana was alone in the beginning, no Brahma, no 
liana ”, 1 and denying the existence of other deities 
except Narayaga before creation, and specifying the 
name of the particular deity as the cause of the 
universe left unspecified by generio terms in other 
texts of similar contexts, Bettle the whole question 
by declaring that the terms Rudra, Siva, Sambhu, Iftna, 
Indra and so on by their etymological meaning denote 
only Narayaga, the Supreme Self. Just as among the 
terms. Sat, Brahman and £tman, the succeeding term is 
more specific than the preceding one, as we have 
already discussed before, in a like manner, among the 
terms Sambhu, Siva, Indra and NarSyana, the succeeding 
term is more specific than the preceding term. 
Moreover, unlike the terms, Siva, Sambhu, Rudra, 
Indra, etc. whioh are used in several different 
meanings, the term ( Nsr&yapa ’ has only one meaning 
and means the supreme deity and the highest Self. 
Therefore, all the different generic terms employed in 
various upanigads and vedSntic texts to denote the 
cause of the world, finally specify the Supreme NSrSyapa 
to the exclusion of other inferior deities who are, 
after all, individual souls created by the Supreme 
Nsriya^a. 


The Psjupatas hold that I £ vara is only the 
operative cause and that too by inference. As we 
have to proceed from the known to the unknown in 
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inference, we have to grant that Iivara handles Prakfti, 
moulds and shapes it just as a potter handles, 
moulds and shapes a lump of day. For moulding. and 
shaping Prakfti, Ijvara requires a body like a 
potter, for without a body, no moulding and shaping is 
possible. If that body has parts, it must be transient. 
If it is transient it must have a cause; and since before 
the origination of that transient body no other cause 
could possibly exist, the origination of that transient 
body is impossible. Nor oan that body be eternal for 
die body has parts and whatever has parts cannot be 
eternal. And you cannot say that IS vara himself is the 
cause of that body, for a being without a body is not 
observed in experience to be the cause. If you argue 
that He is the cause in conjunction with some other 
body, then you are driven to the fallacy of regreasus ad 
infinitum (anavas{i). And you cannot argue that 
Itfvara without a body can handle prakfti in the manner 
in which a soul without a body assumes one; for, a soul 
assumes a body fur enjoying or suffering happiness or 
misery as a result of karma, and the body is thrust on 
him quite against his will Analogously, you will be 
forced to accept karma for l4vara or Paiupati, as you 
may call him. And if you grant adf?fa, merit and 
demerit, for Pafapati, then he becomes like other 
individual souls, finite, non-omniscient and is subjected 
to creation and destruction. 

All the deities except the supreme Nariyaga or 
Vigfu are individual souls created by Him and are subject 
to karma, ignorance and other ills of samsSra. “The 
whole hierarchy of gods from the four-headed BrahmS 
downwards, Rudra, Indra and so on, all human beings, 
all beasts, etc. are whirling, incessantly in the huge 
whirlpool of samsara or worldly existence enwrapped by 
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ignoranoe. All creatures or beings from Brahms to a 
blade of grass are karma-ridden and are overpowered by 
Bamsira or worldly existence”. 1 ‘‘He who first creates the 
four-headed Brahms and teaches him all Vedas For 
the above reasons, individual souls such as Palupati, 
four-headed Brahms, Indra, Agni and so on, cannot be 
the cause of the universe. 

(vi) Narayana is the cause by mere mil but not by avidya, 

karma or under command. 

It is common for all beings and creatures to be the 
cause under avidyS or karma. Prompted by organic 
craving due to avidyS or karma all creatures, by inter* 
course of male and female, reproduce their species. 
The causation of beings bound by rules of fsstras 
will be due primarily to karma, and that of beings 
not bound by Ssstras will be due primarily to avidyl. 
But the one will not be without the other, Le., karma 
will not be without avidyS and vice versa though they 
may vary in degree. The creation of Brahms and other 
officers by NsrSya^a with their appointed functions 
is primarily by command. 14 You appointed me as 
PrajSpati for the creation of creatures ”'. “ These 

two gods, the best among gods, Brahms and Rudra* 
bom respectively of graciouaneaa and anger of the 
supreme bring are the cause of creation and destruction 
under full instructions from and under the control and 
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command of the Almighty’’; Unlike these gods, the 
Supreme God creates the cosmos at will, for He is 
niranjana (blemishless) and apahatapSpmi (without 
karma) and not controlled by any being (na taaya iSe 
kaicana). Therefore, except His mere will there iB no 
cause for God’s creation of the world. This idea is ex- 

a 

pressed in a fine stanza by Parifara Bhafta. “Oh! 
boon-givejr Lord Ranganatha! unfolding by your own will, 
a portion of your wonderful body, cit and adt, i.e. souls 
and matter, dormant during deluge, you sport in the 
presenoe of Lakjmi like a peacock spreading his fine 
motley coloured feathers into the sky and dancing in the 
presence of his consort”. 1 We are taught in this stanza 
that unlike potters and others who are mere operative 
causes, God is both the operative and material cause of 
this universe and that creation of the cosmos means 
nothing more than the unfoldment of His own self, i.e. 
unfoldment of Brahman or passing from the subtle state 
into the gross etate. The analogy also suggests that 
Lak$mi is only a spectator, but not the actual cause of 
creation. 

(vii) Ood creates the universe with ease. 

Without any physical effort whatsoever, God creates 
the world by His mere will (sankalpa) and therefore, with 
ease. He willed, ‘ Let me become many and let me create 
for that purpose “ Need He make any effort to 
extirpate the enemies when He is able to create and 
destroy the world by His mere will 
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(viii) The motive for Ood’a citation is only sport. 

Although the creation of the world may be done 
with ease and without any effort whatsoever, what is the 
motive for God’s creation ? What is the object to be 
gained thereby ? The inconceivable and unquestionable 
l$vara sports with the elements like a child with toys. 
This aspect, namely, that God sports by the creation 
etc. of the universe is dealt with by Vyisa 1 . The objection 
raised 1 against God’s creation of the world is that He can 
have no motive in the strict sense of the word. An 
ordinary being with commonsense is seen to do an act 
prompted by Borne motive. The motive may be two-fold 
either to benefit himself or to benefit others. Since 
16vara has no desire to satisfy He cannot create the 
world to benefit Himself. Nor can He benefit others by so 
doing; for, benefiting others is an act of meroy, love and 
pity. The creation of this miserable universe with 
births, deaths, disease, old age, poverty, hell and other 

ills, is no act of mercy. If it were an act of meroy, the 

* 

universe would be one of unalloyed bliss. Therefore, 
there is no motive for this creation. This objection 
is answered by sQtra 2-1-33 mentioned above. 
Though God has all his desires satisfied and 
shines forth in fullness, sport is the only motive 
in oreating at will this universe of wonderful and 
manifold souls and matter. Sport is that kind of 
activity pleasant for the time being undertaken without 
intention of any speoial fruit resulting therefrom. The 
motive for God in creating this universe is no other 
than sport which is pleasing for the time being, like 
gambling, card play, chess play, tennis and foot-ball 
plays for kings and emperors, and like building of sand* 
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houses for children. “ Oh Hail! you sport with play- 
balls of jivas made of threads of karma, which bound 
and rebound.” 1 Nammalvar says: “He sports with 
creation, etc. of the universe.” 1 It may be asked, how 
the sportive aspect of creation, etc. of the universe 
can be reconciled with sayings which teach that the 
purpose of creation is the up-lifting of the individual 
souls from this worldly existence ? For sayings such as: 
“ This wealth, namely this body with hands, legs* eto. 
has been created for being offered to God.” 1 “God 
creates this world often in the hope that individual souls 
who are oven-powered and oppressed by this body, may 
at some time or other after many births and deaths, see 
Him, realise Him and cast off this body once for all and 
for ever and become free from births and deaths 
and attain salvation,”*—sayings such as these teach 
that the object of creation is the salvation of souls. 

The answer is that although, as a matter of fact, 
sport of God and saltation of souls are the two-fold 
motive for creation, nevertheless, the statement that sport 
is the motive for creation is based on the fact that the 
sportive aspect is predominant over the salvation aspect. 
£>rlvatsSnka Mifra, has beautifully expressed this idea: 
“Since You are omnipotent, yon can do anything/by Your 
mere will. You can liberate all souls, from this bondage, 
all at the same time. Nevertheless, You do not wish 
to exercise your omnipotence in their favour. Under 
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the pretext of karma, You leav? the souls to themselves 
to work out their own salvation and expect them to 
approach You by the methods prescribed in the jastras. 
Does this not prove that You, in your unquestionable 
independence, indulge in your sports much more 
interested in them than in the salvation of souls ?** 1 

This prakrti masala is fitly called Ilia vibhuti, 
Your play-ground, as distinguished from nityavibhuti 
which is not created or destroyed at any time* Like 
creation, destruction or reabsorption of the universe 
is also a sport for God. * The creation, sustenance and 
destruction of the universe is His sport. 5 * Like the 
building of sand-houses, their destruction is also a sport 
for children. 

(is) Ood Himself is the materia! cause of the universe . 

Since God unfolds Himself into this world. He is its 

• 

material cause. In the production of an effect there are 
generally three causes at work namely, operative or 
efficient cause (nimitta), material cause (upSdSna) and 
instrumental (sahakSri) cause. The operative or efficient 
cause is the agent or doer who makes the material, turn 
or transform into the effect. The potter, weaver, eto. 
are the operative causes for pots, cloths and so on. 
The material cause is the material or substance which is 
capable of being turned into an effect. Clay and threads 
are the material causes for pots and cloths. The instru¬ 
mental 'cause is the instrument for producing the effect. 
The stick and the wheel for a pot and the loom and 
shuttle for the cloth are instrumental causes. Unlike 
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all theue, God is all the three causes for the world. 
He is the operative cause qualified by TTia will 
or safikalpa. He willed "Let me become many”. He 
is the material cause qualified by subtle jiva and subtle 
aoit or matter lying dormant whithin Him indistinguish¬ 
able by names and forms. He is the instrumental cause 
qualified by his intelligence and power. 

Objections of Sesvara Sankhyms against Brahman 
being the material cause. 

The se6vara Sahkhyas who indeed admtt the 
existence of a highest Lord but postulate, in addi¬ 
tion, an independent pradhana on which the Lord 
acts as merely an operative cause object as follows: 
Although, according to texts such as " Brahman 
willed: * let me become many, ”, the non-intelligent 
pradhana cannot be the operative cause, but Brahman 
alone can be the operative cause, yet, Vedtentio texts 
themselves appear to declare that pradhana or prakfti is 
the material cause of the universe. The Vedanta texts 
do not teach the omniscient, changeless and controlling 
I $ vara to be the cause of the universe without the 
changing, controlled and non-intelligent pradhana or 
prakfti. Texts such as, "He is without parts, without 
action, without blemish and is calm ”, 1 teach that 16vara 
is not subjeot to any change. And texts such as: “ The 
non-intelligent and ever-changing pradhana”*; "Being 
controlled by 16vara, prakfti expands, spreads out and 
produces the desired end. The begiimingless and endless 
prakfti begets all creatures”*—teach that prakfti is 
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controlled by 14vara and that it is ever-changing. Like¬ 
wise texts, such as: '* Know that ‘ miyi ’ means prakfti 
and the miyin, i.e. controller of mly& is I4vara. The 
Lord creates this world out of this prakfti ,u “ The 
prakfti creates all beings, movable and immovable, 
being controlled and presided over by Me ”*—texts 
such as these teach that God oreates the universe 
presiding over and controlling prakfti. Even in the 
absence of specific texts such as these which expressly 
teach pradhina to be the material cause of the universe, 
since the texts declaring causation of Brahman with 
reference to the cosmos, cannot be otherwise explained, 
the being (svarQpa) of pradhina, that is, the entity 
namely pradhina, its being presided over and controlled 
by 14vara and its being the material cause of the world, 
must be assumed. We have to proceed from knovr. 
analogous instances. We see in the world around us 
that every operative cause is different from the material 
cause. The non-intelligent clay and nugget of gold 
are invariably seen to be the material causes of earthen 
pots, bracelets and so on, different from their operative 
causes, potters, goldsmiths, etc. A material cause 
is that which gets transformed into an effect, but 
not the support of the substance which undergoes 
transformation, for, otherwise when clay is transformed 
into a pot, the earth which is its support would : have to 
become the material cause of the pot. For, the produc¬ 
tion of the effect invariably involves several kSrakas, 
namely doer or agent of an action, the instrument, 
location or place of action and so on. Therefore, 
Vedinta texts are not capable of asserting that one and 
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the same substance is both the operative and material 
cause in defiance of the common law of invariable 
difference between the operative and material causes 
observed in every day experience and in defiance of 
the invariable dependence of an effect on an agent?- 
instrument, location, etc. The argument may be expressed 
in the form of a syllogism: “ I ivara is not the material 
cause of the universe, for He is its efficient cause. The 
efficient cause of an effect cannot be its material cause, 
like a potter for a pot”. 1 

Kefatstioa of the objection. 

Vylsa answers the above objections: “ God is *1nn 
the material cause of the universe for, otherwise the 
promise and the illustration would not fit in. ”* £>veta- 
ketu, son of Udd&lafra, returned to his father after twelve 
years 1 study, full of conceit for his learning as if he had 
mastered all the vedas and vedangas. On seeing the son, 
the father asked him, “ You appear to be puffed up and 
conceited; have you learnt the cause, ruler and co n trol ler 
of the universe, by knowing whom what is not heard is 
heard and what is not known is known? ”. This is the 
pratijfiS or promise that *by the knowledge of one 
substance everything (Use is known'. The illustrations 
given to elucidate the statement of promise are as 
follows: Just as by knowing the nature of a lump 
of olay you know all the articles made of olay, and 
the various forms and shapes and resultant numwi as pot, 
jar, cup and so on, assumed by the same clay are merely to 
enable people to fetch water and so on, and are known 
and perceived to be indeed only clay substances but not 
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non-clay substances; just as by knowing the nature 
of a nugget of gold, you know all the articles made 
of it and the various forms, shapes and resultant 
names as ring, chain, bangle, etc. assumed by the 
same nugget of gold are merely to enable people 
for wearing them in different parts of the body and are 
known and perceived to be indeed gold substances, but 
not non-gold substances; just as by knowing the nature 
of a block of iron, you know all the articles made 3i that 
iron, and various forms and shapes and resultant names 
such as axe, hammer, chain, etc. assumed by the same 

block of iron are merely to enable people to use them for 

* 

different purposes and are known and perceived to be 
indeed only articles of iron but not non-iron substances; 

• * m < p 

in the same way, by the knowledge of the cause of this 
cosmos, namely Brahman, the effect will be known, as 
the effect is not different from its material cause. 
These illustrations are meant to teach merely that 
the whole cosmos has Brahman for its causal substance 
just as clay is the causal matter of every earthen 
pot and gold, of every golden ornament, but not 
to show that the process through which the 
causal substance becomes an effect is an unreal 
one. If Brahman were the operative cause alone, 
then by its knowledge, the whole universe cannot be 
known. By the knowledge of the potter and so on, pots and 
other things are not known. In that case, the promise 
(pratijna) and the illustrations would not fit in, but would 
be inconsistent and would conflict with each other. But 
when Brahman becomes the material cause, by the know¬ 
ledge of Brahman, the material cause, its effect, namely, 
the world, is easily known just as by the knowledge of 
the material cause, lump of clay,, nugget of gold and 
block of iron, their effects namely pots and jairs, bracelet 
and crown, axe and sword are easily known. - The 
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cause itself in a different condition becomes the effect, 
but the effect is not a new substance different from the 
cause. The pratijSa or promise is thus explained and 
proved by illustrative instances of our experience that 
clay, etc. and their transformed conditions are cause 
and effect. We have, therefore, to conclude that Brahman 
is the material cause of the universe. 

The argument that Vedantic texts themselves teach 
the difference between the operative and material cause 
of the world is untenable, for they teach only identity 
between the two causes. “ Have you learnt the Ruler 
and Controller of the universe by knowing whom 
everything else becomes known “ By the command of 
this immutable Ruler Here the word adeta in the text 
means Ruler or Controller.* The text “Sat only was in the 
beginning, one without a second ” says that since before 
creation only one was present, the expression ‘ without a 
second ’ denies the existence of any other controller. It 
may be asked how this fits in with texts such as: 
“ The mother which produces changes; prakfti without 
beginning or end ’’-which teach the eternity and materia 
causation of prakfti in regard to Luis universe. The reply 
is as follows. Even in those texts, what is meant by the 
word ' prakfti ’ is nothing but Brahman in its causal 
condition indistinguishable by names and forms, for there 
is no substance other than Brahman which has any 
independent existence. “ He who knows that everything 
has an independent existence without Brahman will be 
hurled again into samsira”.* Texts such as these 
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deal with the negative aspect that there is no 
object which has an independent existence apart from 
Brahman. And there are texts such as: “ All thin 
is Brahman, all this is animated by the Supreme 
Soul ’’‘-which deal with the positive aspect and assert 
that the cosmos, either in its subtle causal condition 
or in its gross effected condition, is animated by the 
highest Self called Brahman. The whole text of the 
antary a mi brahmana beginning with: ‘‘He who 
pervades the whole earth, whose body is the earth and 
whom the earth does not know,” 1 declares that the 
supreme Brahman having the cit and acit as His body 
always in every condition and always animating them 
as their vital life-principle is sometimes distinguishable 
by names and forms and sometimes not distinguishable. 
When it becomes distinguishable by names and forms, 
it is said to be many and to be in the effected condition; 
and when it becomes indistinguishable by names «-ud 
forms, it is said to be one without a seoond and to exist 
in the causal condition. The causal condition of 
Brahman (which has both oit and acit as his body at all 
times and in all conditions) which is indistinguishable by 
names and forms, is spoken of by expression such as 
“ prakfti without beginning or end, prakfti begets all 
oreatures ”, prakfti produces changes”*, and so on. Even 
during the time of complete deluge, the existence of 
matter in its subtlest state animated by the Supreme 
Soul is declared by 3ruti and therefore, matter in its 
subtlest condition being the prakSra or mode of Brahman 
is eternal and the prak&ri or Brahman is spoken of as 
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“Praki&i without beginning or end.” 1 Therefore, it 
is said, “ Akgara, subtle state ol matter, is reab¬ 
sorbed in tam&8 and tamas has become one with 
the supreme deity Tamas is said to become one 
with the supreme self but not absorbed (llyate) into it. 
By * becoming one with the supreme self ’ is meant the 
existence of Brahman qualified by the subtlest matter 
called tamas indistinguishable by names and forms. 
In the case of an object, though not absorbed into 
another, its mere existence within the other justifies the 
employment of words such as ‘ one only ’ as for instance, 
before churning of a species of wood when fire is not 
manifest but dormant in it, we say that the wood alone 
exists; when semen is just received in the womb, we 
say that the woman iB one although there are two souls 
within the body; when our body is full of worms and 
small insects, we say that the person is one. 


The argument that as we have to proceed from the 
known to the unknown, that as we see the difference 
between the operative and material causes e.g. potter and 
day, etc. and that an effect has to be produced by the 
working of the agent on the material with an instru¬ 
ment, Brahman cannot be the material dause, is not 
tenable. For, the omniscient and omnipotent Brahman 
is totally different in nature from all other objects, 
known and unknown, and therefore, in its case,. every¬ 
thing is possible. The ordinary material cause like clay, 
etc. is not the operative cause because it is non- 
intelligent; the ordinary efficient cause like a potter, 
etc. is not the material cause, because he is not able to 
so transform himself with hia body. And the potter 
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needs instruments and so on because he is asatyasankalpa, 
not able to achieve anything at mere will. Therefore, 
Brahman which is different in nature from a potter, clay, 
etc. cannot be judged from a worldly standpoint. 
But Brahman, with its wonderful powers beyond our 
comprehension, can be the material cause also. More* 
over, since Vedio tests such as—‘ Brahman willed, 
‘ let me become many ,l —teach that Brahman 
itself willed to become many and became * this 
wonderful cosmos and that creation follows His sankalpa 
or will. And further, there is a specific text which 
expressly says that Brahman is both the material and 
operative cause. 1 In answer to the question from which 
tree this cosmos has been chiselled, tree growing in which 
forest, it is stated that from the tree of Brahman growing 
in the forest of Brahman this wooden material, namely, 
the cosmos is chiselled. Where was this world before ? 
What is its material cause f What were the instruments 
used by Itfvara, the supporter of the world ? The world 
was in Brahman. Brahman is the material cause and it 
is also the instrument. In answer to the question put 
from the worldly standpoint, the reply given is that 
Brahman being different from all known and unknown 
objects, It is both the material cause and instrumental 
cause by virtue of Its wonderful powers beyond our 
comprehension.* Brahman which, at first, willed to beoome 
many created itself, beoame both the subject and object 
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of creation, i.e. both the efficient and the uuitciiul cause. 1 
The Supreme Self indistinguishable by names and forms 
is the subject or agent of creation and the same Supreme 
Self indistinguishable by names and forms is the object 
of creation. Therefore, there is no harm or conflict in one 
and the same Bubstance being both subject and object.' It 
is also Baid: “The Lord is the creator and the created; He is 
the protector, destroyer and also the protected. He also 
gives Brahma (four-headed) and others, the power to 
create the world and so on.”' Should you object that if 
Brahman were to transform itself into this cosmos, the 
attributes of Brahman, namely, omniscience, unsurpassed 
bliss, absence of karma, grief and so on, would conflict 
with the diametrically opposite qualities of ignorance, 
misery, karma, etc. of the universe, our * reply to 
such an object is this. “The world springs from 
Brahman by way of modification. ”* The modification 
of Brahman qualified by its body, namely, souls 
and matter, in their subtle state indistinguishable 
by names and forms, into Brahman qualified by its 
body, namely, souls and matter, in their gross state 
distinguishable by names and forms, is taught by several 
vedintatexts such as: “Brahman, with subtle souls 
and matter indistinguishable by names and forms, 
modified itself into Brahman with gross souls and matter 
distinguishable by names and forms The impurities, 
and - imperfections pointed out belong only to the souls; 

1. I ' 
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and matter which form His body but not to the Supreme 
Self. Both in the causal condition and in the effected 
condition, Brahman, their soul, is free from impurities 
and imperfections in its being or svarQpa, divyltma 
svarupa as it is called. In this way. Brahman gets 
modification not directly but through its inseparable 
body namely matter and souls which cannot have an 
independent existence of their own. As it is in the very 
nature of Brahman to get modification of this kipd, such 
modification does not entail any defect whatsoever on 
it, but on the contrary, it proves its unobstructed and 
unsurpassed supremacy and glory. Therefore, Brahman 
is also the material cause. And lastly, since Brahman 
is said to be the womb or uterus for the universe, 1 
in texts such as: “I$vara or Brahman the Maker and 
Ruler of the universe, is the womb or uterus of it.* Wise 
men know Brahman to be the womb of all creatures ” a 
and since the term womb or uterus is synonymous 
with material cause, Brahman is decidedly the material 
cause also of the cosmos* 


It may be asked, while Brahman is changeless in Its 
being, how it can be said to be the material cause of 
all the effected universe through its attribute which 
is its body. The question is thus answered. If a tiny 
creature like a spider should possess such a power 
in its own limited sphere, as ^ to weave a tangled 
web is there any- wonder, that the omnipbtent 
being possesses it on ' a mighty soale beyond our 
comprehension ? The tiny spider without undergoing 
any ohange in its being or svarQpa is seen to 
be the material cause. through its body, of its own 


i. I-Bf. Sut.-1-4-28. ; 
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threads, i.e. the cobweb, the network spun by it from 
itself to oatch its prey. If that be so, cannot the 
omnipotent and mighty Brahman possess that power in 
an infinitely larger degree ? For, the power of Brahman 
is spoken of as supreme and natural and is exercised in a 
variety of ways. 1 Several texts teach the material 
causation of Brahman on the analogy of the spider. 
Like the spider which creates the cobweb from within 
itself and plays with it and then retracts the same into 
it, the all-pervading Lord creates this world, ie. 
unfolds this cosmos and absorbs it within Himself. ’ 
ParaSara Bhafta expresses this idea in a fine stanza: 
** Oh Lord! RanganStha! your independent will or 
sankalpa spreads in all ways and everywhere, transgress' 
ing the limit of possibility. That sankalpa or will is 
identified with your power. By virtue of this boundless 
power of youm, wise men well-versed in Vedas say, that 
you are the material cause of this unlimited, effected 
universe through souls and matter which constitute 
your body. That power is capable of achieving more 
wonderful results than your supremacy and control which 
create this wonderful cosmos with ease and without any 
obstruction. That power is seen in a spider For the 

above reasons. Brahman is the material cause oi the 
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world besides being its efficient and instrumental 
cause. 

What does creation of the world mean? 

While Vedantic texts such as: “ Prakjti, the cause 
of the world, has neither beginning nor end; ” ** The 
individual soul is eternal m expressly declare that both 
prakfti and the individual soul are eternal, what does 
creation of these two things mean ? The creation of the 
world means making acit or matter undergo transforma¬ 
tion, and giving body and sense organs to souls and 
expanding their knowledge or consciousness. The acit 
denoted by the word * tamas' had become one with 
Brahman . indistinguishable from it during prajaya 
or deluge. 1 Thereupon, as Manu says: “Idvara, 
by His unobstructed power stirred and set in motion 
the tamas so as to make it distinguishable from 
Him, then made it assume the condition of akgara and 
then the condition of avyakta (unmanifest) mid then 
made it vyakta (manifest) so that it became fit for 
collective and individual creation.”* This is what is 
meant by creation of acit or matter. The individual 
souls were during deluge without body, sense organs 
and without intelligence quite unfit for enjoyment or 
for liberation. Thereupon, the Lord gives them bodies 
the seat of enjoyment and sense organs, the instruments 
of enjoyment, and expansion of their contracted intelli¬ 
gence so that they become fit for enjoyment and 

1. fogfr 35* sroftGfi'llftsWNir V. P. 1-2-22. 
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liberation. This is what is meant by the creation 
of souls. 


What does ^ostentation of the world mean ? 


Sustentation of the world means favourably enter¬ 
ing into all created objects like water into all plants and 
protecting them in every way. 1 Protection means 
removal of undesirable things and grant of desired 
objects. That will vary according to individual souls. 
The undesirable things for embodied souls are troubles 
arising from their enemies, eto. Their desires are food, 
clothing and so on. The undesirable thing for a 
mumuk$u or one longing for release, is his bondage in 
this worldly existence, and his desire is the attainment 
of the Supreme Being. The undesirable thing for 
liberated souls and eternally liberated souls is the 
cessation or absence of Bervioe to God and their desire is 

i 

ever-growing service to Him. All kinds of protection 
which we see in the world are made by the 
Supreme Self only. Although we see that some 
souls worship inferior deities like the four-headed 
Brahmi, Rudra, Indra, Agni and so on and get 
■ their desired fruit therefrom, as a matter of fact, 
it is the highest Supreme Self that protects the worshippers 
as the antaryamin or inner life-principle oi those deities, 
. and bestows fruits to the worshippers. For, the deities 
by themselves are incapable of protecting the worshippers 
and granting their desires. Lord KfgQa himself says 
in Gita: “ Many people, robbed of their intelligence by 
'/.various, worldly desires, resort to inferior deities. But it 
is I that bestows even the small and limited fruits 
prayed for by the worshippers, being the antaryamin or 
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the inne r animating life-principle Within those deities ”. 1 
“ But those who worship Me reach Me 

What does destruction of the world mean ? 

Destruction of the world means the deprivation 
of the body and sense organs for the embodied soul 
addicted to sensual pleasures like the imprisonment, by a 
father, of a wayward and disobedient son. The soul is 
endowed with this wealth (sampat) of body for dedica¬ 
tion to God, for His worship, for resort to Him and for the 
evolution of the soul.* Instead of worshipping Him with 
this body and sense organs, the soul became addioted to 
sensual pleasures, transgressing all the positive and 
negative injunctions, moral laws and 3istras and straying 
abroad. In the interests of the straying soul itself, God 
deprives it of its body and sense organs in the manner in 
which a father interested in his wayward son puts him in 
prison and curtails his liberty and thereby, prevents 
further commission of sins during the period of 
imprisonment. 

The foar-fold means or channel. 

Each of the three functions, creation, sustentation 
and destruction of the world is done in four ways as 
described by Parafora.* 

The fonr-fold channel of creation. 

The Supreme Being creates the world with the 
quality of rajas as the ant ary a min or inner animating 
soul of— 

(1) the four-headed Brahma, __ 
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(2) the prajapatis, 

(3) kala or time, and 

(4) all creatures which procreate. 

In the oreation of the world, He assumes the quality 
of rajas necessary for activity and being immanent 
(antaryamin), in the four-headed Brahma, the creator of 
the fourteen worlds and the collective whole of embodied 
souls; in the ten prajapatis who are the creations of 
Brahma and who, in their turn, are the creators of nitya 
sjsti in time, required for creation; and in all creatures 
and beings which procreate their respective species. 
Being the antaryamin in all these four causes of 
creation, all their activities become centred in Him. 1 

Foar-foM channel of sostentatioii. 

The Supreme Being sustains the world with the 
quality of satva (i) by incarnating himovlf as Vi$qu and 
others, (ii) by promulgating ftstras through Manu and 
others and by showing the righteous path, (iii) by being 
the antaryamin or immanent principle within time, and 
(iv) by being antaryamin within all beings who help and 
protect one another. 

Jn the sustentation of the world, the highest Self 
assuming the quality of satva necessary for the illumi¬ 
nation of intelligence and so on— 

(1> incarnates himself as Vigqu among the trinity, 
the first incarnation amidst Brahma and 
Budra 1 , as god, man, beast, etc.; 1 


I. 


2 . 
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(2) promulgates smftis, itihasas, puianas and 
other fastras through Manu, whose whole¬ 
some sayings are like panacea for all ills, 1 
Yagnavalkya, Paralara, Valmiki, Saunaka and 
others, and shows the righteous path to the 
world to prevent people from going astray 
and to enable them to get salvation; 

(3) becomes the antaryimin within time or ksla 
required for protection, and 

(4) is within all creatures whioh help and protect 
one another, so that their activities may all 
become centred in Him.* 

Four-fold channel of destraction. 

The Supreme Being destroys the world with the 
quality of tamas as the antaryimin of— 

(1) Rudra, 

(2) of fire, antaka or yama 

(3) of time, and 

(4) of all creatures which destroy one another- 
In the destruction of the world, the highest Self assum¬ 
ing the quality of tamas becomes the antaryamm or 
immanent principle within the primary destroyer, namely 
Rudra, secondary destroyers namely, Agni (fire) and 
antaka, Yama: time or klla necessary for distruotion, 
and creatures whioh destroy one another-within all these 
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four, so that their activities may all become centred in 
Him. 1 

While treating of the four -fold channel of creation, 
sustentation, and destruction of the world, the four¬ 
headed Brahma, Rudra, and others, are denoted by the 
word amja, as they form the mode, prakara or body or 
vibhuti of I $ war a as explained in the subsequent stan¬ 
zas :—“The four-headed Brahma, Daksha and other min or 
creators, time, all creatures which procreate, are all 
am$a, mode, prakara, body or vibhQti of livara causing 
creation of the world; Vishnu, Manu and others, Time 
and all creatures which protect one another are also 
am$a, mode vibhuti, etc. causing sustentation of the 
world. Likewise, Rudra, Antaka, Agni, Time and 
creatures which destroy one another are also amga, mode, 
prakara, body or vibhuti of Ijwara causing the destruc¬ 
tion of the wQrld, While Vi$nu is identical with the 
Supreme Being, reference to Him as the vibhhti of the 
Lord means the particular body assumed by the Supreme 
Being in his incarnation as Vi§nu.’” 


Creation of inequalities does not entail 
partiality or cruelty. 

An objection against the causation by Brahman is 
often raised as follows :—“It is not proper to say that 
God is the cause of this world. For, if He should! , 
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be the cause, He cannot escape the charge of partiality 
and cruelty which must be levelled against Him. He 
creates some beings like gods and others, who are very 
happy. He creates other beings like animals, beasts, etc, 
who are very miserable; He creates some other beings 
like men who occupy a middle position, i.e. neither 
very happy nor very miserable. By the creation of 
such inequalities in life, God behaves like a man of 
low character and conduct, overpowered by likes and 
dislikes and by love and hatred. This is opposed to 
scriptural texts which declare God to be pure and above 
all bias. By causing misery and destruction to several 
beings, which even wicked persons will not do as it is 
detestable even to them, God must reasonably and 
legitimately be charged with partialty and cruelty. 
Therefore, to absolve Him from the charge, we have to 
hold that He is not the cause of the world.” 

m 

This objection is answered by YySsa 1 . Ijvara 
cannot be charged with partiality and cruelty. For, 
He does not create the world by mere freaks or capri¬ 
cious pranks, with likes and dislikes, without a 

9 * 

reasonable basis. If He creates without any reasonable 
basis, then He may become liable to the charge. 
But He creates these inequalities on the basis of 
dharma and adhanna, i.e. pu&ya and p 3 pa, merit 

and demerit. If vara cannot therefore be held liable 

♦ 

for the inequalities in life, which are based on 
merit or demerit of individual souls. He is like a 
cloud or rains. Just as parjanya or rain is the 
general (sadharaga) cause for paddy and other 
crops to grow and the differences in the crops are 
due to the intrinsic differences in the seeds and 
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their potentialities, which are the special causes, 
in the same manner, 14vara is the general cause 
for the creation of gods, men and so on. But the 
inequalities existing in gods, men, beasts, and so on, 
are due to the merit or demerit existing intrinsically in 
them. Gratis teach that the embodiment of individual 
souls in various bodies of gods, men and so on is based 
on their respective karma, merit or demerit. If a person 
does good deeds, he gets good birth, and if he does bad 
deeds, he gets bad birth. 1 Para jara also says: “Idvara 
is only a secondary cause in the creation of beings, for, 
the primary or principal cause is their karma.”* More¬ 
over, like a mother who in the interests of her child 
which eats earth, with a view to prevent disease which 
would otherwise result, mildly brands its tongue to instil 
fear into its mind and thereby prevents further eating 
of earth, the Supreme Being, in the interests of the 
individual soul, causes misery on the basis of karma and 
on the ethical maxim of the threefold object of punish¬ 
ment, namely, educative, preventive and retributive. 

If you should argue that the individual souls 
had not existed before creation, as Vedantic texts 
such as, “ Sat alone was in the beginning ”* deny the 
existence of individual souls before creation and 
a fortiori denies their merit or demerit alleged 
to be tiie basis for creation, the reply is as follows : 

--j--- 
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The individual souls and wieir stream of karma 
have no beginning. 1 2 3 Though the soul has no begin¬ 
ning, his non-distinction from Brahman is quite 
consistent. For, the souls devoid of names and forms 
could not be distinguished as they are very subtle 
although they constitute His body. If you do not admit 
this position, you are landed in the absurdity that a soul 
reaps what he does not sow, and that another does not 
reap what he sows.* That the soul is beginningless is 
taught by texts such as: “ The soul is neither bom nor 

dies That the stream of creation is beginningless is 
also taught by texts such as: “ God created the Sun and 
Moon and other objects as before. 4 5 6 “ The unmanifest 
Brahman with Bubtle souls and matter, indistinguishable 
by names and forms constituting His body became 
manifest and distinguishable by names and forms ’*.* 
Sinc e the difference between the causal condition and 
effected condition is stated to be the absence and 
presence of names and forms, and since at creation, the 
distinction of names and forms is alone asserted to have 
been made, the being or svarfipa of individual souls 
is concluded to be beginningleBS. The Gita also says 
that prakfti and puru$a, matter and the individual soul, 
are beginningless.* 
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6 . God is the resort of font kinds of needy persons. 

Sastras say that the cause of the world must be 
resorted to and meditated upon 1 " Desirous of liberation, 
I resort to that Supreme Being and completely surrender 
myself to Him, the Being who, after creating the four- 
headed Brahma, gave him all the vedic lore and power to 
create the world and who in His grace gives us light to 
understand Him”. 3 

Lord Krsija therefore says: “ Four kinds of needy 
persons, by virtue of their merit or pugya done before, 
resort to Me and worship Me alone. They vary as their 
merits vary. Those who had power, wealth and objects of 
enjoyment before, but who have subsequently lost them 
desire to get back what they have lost. A second class 
of persons desire to get anew objects of enjoyment, eta 
which they did not h ave before. A third class of persons 
desire to attain their pure individual Belf, devoid of the 
contact with prakftL A fourth class of persons with 
knowledge of the real nature of the self, namely, that it 
is always subservient to God., Le. to Me and that service 
to Me is the sumtnum bonurn of existence are not satis* 
fied with the enjoyment of their own pure self free from 
prakrti, but long to reach Me and enjoy Me as their only 
goal. For their respective ends these four kinds of persons 
resort to Me. ”* 

7. God b the bestower of foar kinds of pamsarthn 

or desired end. 

• - e , - - 

Sastraa assert that the Supreme Self, Brahman, is 
alone the bestower of desired ends, whether mokga or 
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liberation from this worldly existence, i.e. attainment 
of the Lord and service to Him, or inferior ends, here or 
hereafter, wealth, progeny, prosperity, power and so on, 
in this world or svarga, the other world. This aspect 
is dealt with by Vyasa. As God alone is omniscient, 
omnipotent, munificient, etc.. He, being propitiated by 
sacrifices, gifts, homa or oblation into fire, and concen¬ 
trated meditation or upasani, showers on devout 
worshippers all kinds of enjoyment here or hereafter or, 
attainment of pure self devoid of prakfti, or attainment 
of the highest self in accordance with their desires. 1 The 
non-intelligent karma or deed like sacrifice or homa, i.e. 
oblation into the fire or upisanS all of which perish 
here and now, is not capable of procuring the effect, 
svarga or mok;a, at a distant future. For the gratis say 

t 

that the Supreme Self alone gives food, wealth, etc. and 
also unalloyed bliss called mok§a or apavarga or 
liberation.* Here an objection is raised by Jaimini to 
emphasise karma. He says: “ We see from our 
worldly experience that cultivation, ploughing, planting 
and so on, and gifts, eto., are directly or indirectly the 
means for their respective ends. In a like manner, in 
matters relating to Veda also, sacrifice, gift, oblations 
into fire, uplsana and so on, though they are not the 
direct means for their ends, they are nevertheless 
indirect means through apOrva which is produced by 
the respective acts before they perish.”* Texts of 
positive injunctions like * A person desirous of svarga 
should perform sacrifice; and one desirous of mok$a 
should do upisana’,* which enjoin the performance of 
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sacrifice and upisani for the attainment of the goals of 
svafga and liberation respectively, cannot be otherwise 
explained according to Jaimini unless we assume that the 
sacrifice or upasana produces apurva or a new principle 
through which those acts secure svarga or liberation at a 
distant futur e. 

This objection is met by Vyasa, as follows: But 
Bsdariyaga maintains his stand that the Supreme 
Being alone bestows fruits because in the respective 
texts of positive injunctions themselves, the respective 
deities, Agni, Vayu, Surya and others, propitiated by the 
respective sacrifices are declared to be the bestowers of 
the respective fruits, as 1 the term yiga or sacrifice 
etymologically means adoring or propitiating the deity*. 
For example, in the text —“ A person desirous of pros* 
parity must perform a sacrifice to propitiate the deity, 
Viyu, by offering to him a white animal at the sacrifice; 
for he is the swiftest of the deities. By one’s fortune 
one resorts to him and the deity Vayu himself secures 
him prospe ri ty very swiftly Here in the same text or 
sentence containing the positive injunction of vSyu ysga 
is prescribed, the mode of securing the desired end for 
the needy person is also taught. And you cannot argue 
that tire arihavSda or praise of the deity, being only a 
me aning less praise, does not really mean what it 
says; for, you yourself admit that the vidhi or injunction 
necessardy requires the teaching of the mode by which 
the yaga or sacrifice secures the desired end for the 
needy person. While the necessary requisite for the 
vidhi or injunction, namely, the mode of securing the 
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desired end by the yaga or sacrifice is expressly t.anght 
in the same text, the abandonment of this express mode 
and the assumption of an unheard of apBrva in its place 
is unwarranted and quite disapproved by persons well* 
versed in pramapa or means of knowledge. Thus, the 
words, “ Vayu is the swiftest of gods ” and so on, teach 
that the deity Vayu (and other deities, for that matter) 
bestows the fruits. And gratis and smrtis assert that the 
Supreme Being himself as the antaryamin of Viyu and 
other deities is virtually worshipped and that He himself 

i 

bestows the fruits. “ The Supreme Being who iB virtually 
worshipped by vaidio deeds, such as sacrifices and so on 
and by deeds, prescribed in smftis, such as sinking of 
public tanks, etc., is thereby propitiated and as He is the 
nabhi (navel) of the world-wheel and supporter of the uni¬ 
verse, He bestows the fruits thereof. He is Himself Agni 
(fire). He iB Himself the Sun, He is Himself the Moon. He is 
their antarySmin or inner life-principle.” 1 2 3 “He who resides 
within Viyu, He who resides within Agni, He who resides 
within the Sun, which constitute His body.”* Lord 
Ktfpa also sayB: “If a person in faith desires to 
worship any of the inferior deities who constitute My 
body, 1 myself kindle and inflame his faith and make it 
firm and unshakable. With that increased faith, he 
eagerly worships that particular deity and gets his desires 
bestowed only by Me.”* “All the sacrifices and forms of 
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worship indeed reach Me ultimately and I am the 
bestower of the fruits thereof.”* “Those who worship the 
inferior deities reach them and My devotees alone reach 
Me. ”* 


We see in this world of ours, that some persons with 
money got from cultivation of lands or from trade and so 
on, please the king directly or indirectly through his 
subordinate officers and that the king, thus pleased, 
showers favours on them accordingly. But scriptural 
texts teach us not only the existence of a Supreme 
Being, ocean of omnipotence, unsurpassed muni¬ 
ficence, grace, and other blemiBhless and countless 
auspicious qualities, unknowable by other means 
of knowledge, but also teach modes of His propi¬ 
tiation, namely sacrifice, oblation into fire. His 
praise, utterance of His holy names, offerings of 
flowers at His lotus feet and other forms of worship and 
the resultant attainment, through His grace, of desired 
ends, enjoyment of worldly objeots or liberation from 
bondage as the case may be. The stand taken by Vyisa, 
therefore, is the only correct position. 

8. God is possessed of extraordinary or aprakrta body. 


We have already observed that an attribnteless 
absolute Brahman or a mere being which does not 
manifest itself in the finite is a. fictitious abstraction* 
Likewise, an impersonal God is too little in sympathy 

I * ' i j ' 

with the wants of the human heart. Nobody can 
rejoice in the idea of a universal non-personal essence 
of dankara and others, in which their own individual¬ 


ity is to be merged and lost for ever, and nobody 
will think it sweet to be wrecked on the ocean of the 
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Infinite. The Brahman which transforms itself into a 
being between which and the devotee, there can exist 
a personal relation, love and faith on the part of man, 
and justice tempered by mercy on the part of the divi¬ 
nity, is taught in all gastras, but not an absolute Brahman 
inaccessible to human wants and sympathies, as human 
hearts love to dwell on the delights of devotion to one 
all-wise and merciful Ruler who is able and willing 
to lend a graoious ear to the supplication of the 
worshipper, gastras assert the reality of God's avatar, 
His descent into form and revelation of Godhead 
in humanity, beasthood, etc. The idea of God's incarna¬ 
tion is not inconsistent with His omnipresence and all- 
pervasiveness, according to the law of the sum total of the 
infinite cosmic energy being the same through all, i.e. 
being yet the potential impress everywhere and through 
every atom. Such an idea is not only not inconsistent 
but is also very necessary. For God in his two aspects, 
all-pervasiveness (sarvavyipakatva) and immanence 
(sarvantarylmitva) is merely the infinite, trans¬ 
cendental but potential impress in Nature, i.e. matter 
and souls; and therefore, we, small and humble' beings 
on earth, oannot successfully commune with such e Being 
unless He comes into some functioning state which 
means the special form and name which He assumes. 
Those forms are many ever as His manifestations and 
powers are many. They are His own in the sense that 
His creatures on earth can never assume such forms and 


they cannot be confused with the forms of earth, etc., 
which are also His in the sense that He supports them 
all fundamentally. Even this idea of God having His 


own speoial forms is not foreign to scientific thinking. 
'‘Because" when some astronomers describe ’ today- that 
tkdl-h abflfo bility oft other -planets should J mean their 
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shall never, be familiar on our earth, the logic of that 
science admits clearly many possibilities of forms which 
we can never dream of in our world. 


FIVE KINDS OF DIVINE FORMS. 

God assumes five kinds of divine forms: para, 
vytiha. vibhava, antaryamin and, arcs, as Btated in 
the Samhits. 1 All these forms are real of apr&kfta 
substance or pure satva (fuddhasatvamaya) and of 
intelligence and bliss in essence (j8in&nand3tmaka). 
The Vedintic texts such as, "He has neither eyes nor 
ears nor hands nor legs: Be sees without eyes and 
hears without ears which deny the existence of body 
and sense organs etc., for God deny indeed only the 
body due to karma and the intelligence dependent upon 
sense organs, but not the body, organs, etc., assumed by 
the mere will of God and His natural independent 
intelligence. For, several texts assert the existence of 
aprikfta or divine body, etc., assumed by His mere 
w ill , “God assumes at will a huge body as He likes. Hia 
body is not a prakjta substance made of flesh, heme, 
etc., like ours, but it is aprikjta or divine substance. 
God’s body is not constituted of five elements like 


ours 


J» » 


Such persons as do not understand the real 
significance of these denial texts and as, in fear of them, 
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abandon the interpretation of divine form, the most 
anspioious object of concentration, but fantastically 
interpret them as if they deny existence of real body 
and postulate only a fictitious appearance of body 
of Ttfvara, do indeed fall into the mouth of a serpent in 
their anxiety to escape from a scorpion. For a person 
of ordinary commonsense, instead of first being involved 
in mire and then washing it afterwards, it is better to 
avoid mire altogether. In the ««ne way the scriptures 
will not first assert the existence of an object and then 
try to deny it by giving a different interpretation. 
Vedautio texts are not so short-sighted. 


1. Pare fora of tbe Lord. 

The pars form or body is that extraordinary 
aprfikfta body of the Lord assumed in that self-luminous 
eternal and divine world of bliss and beauty of unsur¬ 
passed splendour, of lightning and grandeur called parama- 
vyoma, far beyond this material world 1 uninfluenced and 
unaffected by time, where time has no power or control*, 
where the first eternal and oldest seers called the nityas 
enjoy the Supreme Being incessantly* along with the 
muktas liberated from the bonds of sams&ra or worldly 
existence, shining forth in their own true colours 4 
surpassing, in lustre, millions of suns and moons/ This 
para or supreme body of livara,-dearer to the Lord than 
His own being or svarOpa and his own auspicious 
qualities, most appropriate to his being eternal, ever 
uniform, pure satva in essence, transparent and revealing 
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the being or svarflpa of the Lord, like a diamond cup 
revealing its golden contents, and unlike the prskfta 
body of an individual soul, concealing the shining soul 
of intelligence, unsurpassed in lustre, abode of all 
auspicious qualities, of fragrance, brilliance, softness 
beauty, youthfulness, etc-, fit to be meditated upon by 
yogins, bewitching in its very nature and thus causing 
disattachment for all other objects of enjoyments, fit to 
be enjoyed by the eternally free, and the liberated souls, 
the root cause of all avatars and incarnations, the 
protector and supporter of all, i.e. of both vibh&tis and 
adorned by weapons and ornaments, - is the body called 
Paravasudeva wherein are fully manifested the six chief 
qualities of intelligence (jfiina), strength (bala), supre¬ 
macy (aidvaiya), firmness (vlrya), power ($akti) and 
energetic opposition (tejas) and their off-shoots. “ The 
other countless qualities of God are within these six 
qualities just like the cosmos within the Lord’s”/ 


The above six qualities are exercised:— 


(i) for the purpose of perceiving directly all 
things in all their aspects and at all times, 

(ii) for supporting all things thus perceived, 

(iii) for controlling the things supported, 

(iv) for so supporting and controlling with ease 
and without any fatigue or effort, and 

(v) for achieving extraordinary things, incom¬ 
patible and beyond our comprehension, and 


(vi) for doing all these things unobstructed and 
without any aid or instrument and for over¬ 
powering everything else. 


1. ^ jpis I 





Vyuha form of .the lord il9 

The off-spring of thpq« ok qualitkj are saulilya, 
freely mixing and mixing with the ignorant and very 
low persons, saulabhya (accessibility to all) and other 
countless qualities. All the qualities of the Lord may be 
broadly divided into two classes—those useful for his 
sublimity and excellence and those useful for his accessi¬ 
bility. For our resorting to the Lord, these two sets of 
qualities are very necessary; one without the other will 
not serve our purpose. Mount Meru, a golden moun¬ 
tain, though full of excellence and sublimity, is useless 
for us, as it is far beyond our reach and therefore cannot, 
in any way, help or protect us. Likewise, a clod of earth 
or a piece of stone, though accessible for all, is equally 
useless for us, as it cannot help us or satisfy our wants 
in any way. A combination of these two qualities is, 
therefore, necessary for us. If the Lord in his sublimity, 
excellence and supremacy does not care for us without 
being accessible to us, we cannot resort to Him to get 
our desires. And He cannot help us either, if He is 
devoid of the qualities of sublimity, excellence and 
supremacy, though He may be accessible to us like a 
piece of stone and a clod of earth. Although the 
chief six qualities mentioned above indeed inhere 
in the being of the Lord and are, therefore, never absent 
from Him , nevertheless, as occasion and necessity 
demand, some of them are manifest in some avatars 
and are not manifest in other avatars. But in the para 
or supreme body of Vasudeva all of them are always 
manifest. 1 

2. Vyuha form of the Lord. 

« 

Vytiha form or body of God means that form which 
springs from pars form of Lord with that body. It is of 

d * 

four kinds. Vasudeva, Pradyumna, J3ahkar§aga and 
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Aniruddha, which are spoken of in the Vaikhtnasa 
ftstras by terms such as Puru§a, Satya, Acyuta and 
Aniruddha. For all avatars, the mere will of the Lord 
is the cause, and protection of the devotee is the purpose. 
The first of these four forms does not differ from its 


cause, pararOpa, in qualities etc. And hence, the causal 
form is spoken of as Paravasudeva and its effect as 
VyUhavasudeva. The casual form is also spoken of 
as Nityodita and the effected form as iintodita. 
The will or sankalpa of the former maintains 
the nityavibhuti and the will of the latter main¬ 
tains the lllavibhuti of Hari. Paficaratra says 
that the fSntodita form sprang from the nityo dita 
form. 1 Sometimes, Paravasudeva and VyQhavasu- 
deva are spoken of as if they are identical as there is no 
distinction of gupas or qualities in them. In YyOha- 
visudeva all the six qualities of intelligence etc. are 
manifest as in Paravasudeva. In Sankar?apa form 
sprung from VyOhavisudeva, intelligence and strength 
alone are manifest, while the other four qualities are 
only dormant but not manifest. This form, nevertheless, 
benefits the devotees with qualities whether manifest or 
unmanifest. It is the abhimSnidevata for jiva tatva 
or individual soul, promulgates jasiaas end destroys 
the world. From Sank arcana springs Pradyumna, with 
two gunaa-or qualities, namely supremacy and firmness 
alone (aisvarya virya) manifest. Pradyumna is the abhi- 
manidevata for the manas tatwa, the tatwa namely the 
mind. His functions are, promulgation of dharma, (duty) 
and creation. Aniruddha springs from Pradyumna with 
two qualities, iakti and tejas. Power and energetio 


opposition alone are here manifest. Aniruddha is the 
. abhimtnidevata for ahankira tatwa i.e. egoism or ^ 
J^L'nesaSHiai function is to protect the world arn^fof^ 
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teach truths. From these vyuhas have sprung Ke$av 
and other vyQhas who are the conductors of twefa 
months, m3rgaiir$a and others, and of the twelve iditya 
or suns. 

[ff arf. end.* the author.] In completion of the 
work, the following 'Pages have been added 
by the publishers from a different contributor. ] 

3. The Vibktn form of the Lord. 

Vibbava is the incarnation (descent) form of th< 
Lord into mundane regions prompted by overflowing 
grace, assuming the same divine svddha aalva form appe¬ 
aring like the bodies of pranis. It is, says Varavaramuni, 
“the manifestation of Ifvara taking the form similar 
to man, etc.” The avatSrs are limitless, as the grace of 
the Lord, the desires of devotees, and the occasions 
calling for the descent of the divinity are equally limit* 
less. ** Who can presume to know why You come into 
avatars in the three worlds, with protective grace? In 
whatever forms pictured by devotees in their minds 
those forms You readily and cheerfully assume, exhibit 
Yourself before them in those forms and fill them with 
delight. ” 

In the Bhagavad Gita, the Lord explains the pur¬ 
pose and occasions of Bis avatar (descent). He comes 
down here for the protection of dharma and dhsrmika 
sidhus, oppressed by evil-minded persons. He 
manifests Himself in human and other forms by 
the will and pleasure of Himself or of His dear 
devotees whom He looks upon as His own self. The 
word, atmamaySyi, in the verse of the Gita 1 literally 

meaning, by the will and desire of itma, may mean 

_ - - - 1 - - - __ _ _ _ _ 
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‘by Hiacr./n desire’ or ‘by the desire of His itman’. In the 
Gits, He declares that the devotee, jnani, is His own 
itman, is considered by Himself as His own atman. In 
interpreting the Lord’s word, atmamayaya, in the Gits, 
the word atma may therefore denote Himself of His 
devotee. Self or both. The fact is that the forms are 
assumed by the Lord at Win own pleasure or at the 
pleasure of His devotees. The desires of both would 
naturally coincide. Divinity descending into this world 
has the fullness of Its divine power andglory and the 
forms assumed, though seemingly human, are not of the 
material stuff but they are of the divine essence. God 
descends into this world to lift up humanity to mokga, 
union with Himself. He comes down to lift us up. Thus 
Rama, it will be seen at the close of the avatar, lifted up 
the whole host of carScara—men, beasts, plants, etc. 
both the vegetable and animal kingdoms—in Ayodhya 
to the Heavenly kingdom. All lives which came in 
contact with Him cherished a deep love for Him as 
was exhibited at the time when Rama departed to the 
woods at the bidding of Dalarata and Kaikayi. When 
He left this world He could not bear their separation, 
nor t hey His. 

Realising how the entire kingdom of His cannot 
bear separation from Him, Rima says to the four-faced 
RrabrnB : “ All these creatures have followed- Me out qf 
deep love for Me. To all of them vouchsafe a - heaven ”. x 
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The vibhava form of the Lord is thus mainly for 
the purpose of lifting the devotees to. His abode. Though 
this is the Lord’s intention in all His aots, from creation 
to annihilation, yet it is in these inoamation forms that 
His purpose seeks greater fulfilment. The para or 
transcendental form is for the nityas and muktas, the 
eternally free and the liberated, who are in, or have 
attained, eternal union with Him in a far-off world. 
The vyuha form is intended for carrying out His tasks 
of creation, sustenance and destruction of the Universe, 
for granting the desires of the worldly and for conferring 
mok$a or final release for the salvation-seekers. But these 
three vyiiha forms are located in an inaccessible Milky 
ocean out of the easy reach of ordinary mortals. Not 
satisfied with this manifestation, in His eagerness to 
come closer to the world of His creation,, He descends 
into it, takes the forms with which His created beings 
are familiar, an aquatic, a beast, a dwarf and a full man. 
This is the fuller manifestation of His in which His 
physical form is exactly similar to that of the genus, 
though it is not constituted of that prakfti of three 
guuas and so, is erf nature divine. 1 

The VibbaTSs classified. 

These manif estations are countless, but they fall 
into two main divisions, namely gaupa ,, secondary , or 
aveia and therefore inferior, and' mukhya, primary or 
full «.»d therefore of higher value. The main distinction 
lies in the fact that in gauQa, Trfvara works out His will 
through individual souls for a particular purpose, for 
example, the four-faced Brahmfi, His agent for creation, 
the three-eyed Rudra, His agent for destruction, Buddha, 
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for deluding the unwary, Vyisa for classification of the 
Vedas, and Kubcra, for the bestowing of wealth. All 
these are jlvas possessed of divine powers for accomplish¬ 
ing specific superhuman purposes. Being selves or 
individual souls like Agni, Indra, etc., they are not fit 
for worship (anupisya) by mnmuksus or God-seekers. 

The sak$at or mukhya avatars are wholly divine, 
I ivara Himself operating direct here, not through a 
soul’s medium. Such incarnations are the descent of 
God in His rtlpa (form) with a divine or aprakjta body 
into this world taking th6 shape of the genus to which 
the avatar belongs. That is to say, when a fish or a 
tortoise, a boar or a man-lion, the carnal form will be 
exactly similar to that of a fish, tortoise etc. 1 . Such 
primary incarnations, though many, are chiefly ten. 
The form and the purpose of .-each are thus described: 

(1) Matsya (fish) for restoring the Vedas to Brahma 
from the demons who stole them; (2) Karma (tortoise) 
for conferring immortality on the devas through amjta 
or nectar obtained by churning the Milky ocean with 
Mandara (a mountain) as the churning stick; 

(3) VarSha (boar) to save the world personified as BhQmi, 
a consort of the Lord, from the grip of the demons; 

(4) Narashhha (man-lion) to kill the great giant 
Hfraoyakafipu and save his son, Prahlida, a bom devotee 
of the Lord, subjected to various tortures by his father 
on account of his devotion to NsrSyaga, the Supreme 
Lord; (5) Vimana (dwarf-man) for cleansing the world 
of its sins with the water sprouting from His feet when 
He assumed the form of Trivikrama (one who encom¬ 
passed the worlds by one foot, over-reached the highe r 
worlds by his another foot, and for his third step finding 
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no place, pressed His foot on the head of Mahibali, a 
a conceited asura, who olaimed ownership of all the 
worlds); (6) Para$urama, for the annihilation of 

wicked K§atriyas who, by their physical might, oppressed 
the weak and the virtuous; (7) Rlma, for protecting 
those who took refuge in Him, for establishing righ¬ 
teousness in the world by killing Rsvapa, the powerful 
rSkgasa chief; (8) Balarama, for killing the asura Pra* 
lamba; (9) Kf$Qa, to show mankind the means of 
liberation or final release; (10) Kalki, a future avatar 
for liberating the world from Kali, the personification 
of vice and the spirit of the age. 1 

Pnpose (prayojua) of avatars. 

All the above purposes are classified into three by 
the Lord who explains the purpose, time and manner 
of His incarnations to the enquiring Arjuna thus: “ For 
the protection of the sadhus (His devotees), for the 
destruction of their enemies, the evildoers, and for the' 
establishment of dharma (righteousness) in the universe* 
I take birth time and again.”* 


1. 


2. 
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Are Inceraatloss accessary? 

The question may be asked here, is it necessary 
for the Omnipotent to take birth in these forms for 
achieving the purposes mentioned above. It is true that 
He can by His mere will (safikalpa) or resolve, accom¬ 
plish these ends from His supreme abode. To do so will, 
no doubt, reveal His might and majesty but the few 
devotees in the world suffering under the tyranny of 
the wicked not only ory for relief but yearn for 
visualising Him here and now. “ They are ”, says the 
Lord, “ living in Me ” (madgatapr&^&h) and unable, to 
bear separation from Me, pray to Me for revealing to 
them, even while they are alive in this world, My divine 
form which is the life of their life. The descent of the 
Divine as a human being is to assuage such devoted 
souls out of His quality, naulabhya, described already. 
This is the primary reason for His descent. 

The destruction of the wicked comes in as a 
secondary reason, as a necessary concomitant of the 
protection of the righteous. This is indicated by the 
term * ca ’ in the verse of the Gits referred to, which 
states that the destmction is also an additional purpose, 
secondary to the main which is sidhuparitrSqa. 1 The 
wicked are those who are jealous of His power and 
supremacy, and conceited as they are, faoe Him as His 
enemies and meet their end by the shafts of His arrow. 


It may be asked here, if He is all-merciful, how is 
this act of destruction justified. Can He not save them 
from their evil deeds and lead them to righteous paths 
by His guiding power. ? This He indubitably can but 
the evil-minded pitch their might against His and would 
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rather be killed by Him than, bft His willing servants. 
Even this act oi killing them is an act of grace on Hia 
part towards His enemies for, it is by severing the 
sool from the body beyond the possibility of further 
deeds of sin that He seeks to save them. 1 This is 
comparable to the cruel kindness of a surgeon amputat¬ 
ing a limb stricken with an incurable disease. 


To illustrate this from the great epic, BimSya^a, 
the destruction of Riva$a by Rama should be taken as 
an act of mercy. The poet Valmiki, the author of the 
epic, could find no parallel to this fight between God 
incarnate as Rama and the Rak$asa ohief. Rivals. This 
inability of the poet to find a simile is due to the real 
fact that this fight is a unique one. The enemies here 
are not at war for establishing their respective might. 
For, the Lord is eager to save Ravaga, as much as 
Ravaga is eager to meet death at the hands of none bnt 
an adversary like R&ma, a foeman worthy of his steel. 
Such a fight in which one is eager to save and the other 
eager to be killed is indeed unique [and finds no parallel 
anywhere. Hence it is that the poet exclaims; '* The 
sky can be similar only to the sky; the ocean can be 
compared only to the ocean. Even bo, the battle between 
Rsma and Riva$a bears resemblance only to itself. **• 
That RSma was eager to save RSvaga is evident from 
the episode of Vibhljaga’s surrender. When ordering 
Sugrlva, the monkey-king, to bring before' Rama, 1 , the 
refugee Vibhi^aga, He says: "Even if he be"Rivals him - 

- 5 tP&K — - - 

1. ft n yi raW I RanHya?a./n<t et: TO «RT: TO: 

I Tat. Ch. on B. G. 4-8. . 

2. VJRRBt TO!* I < : 


it < R amiyavi^Yuddhak a 
UO-23-34’ , .... :/<!* j 



** r 9 r ' ^ 


I - > * * 


328 


THE PHILOSOPHY OF SRI RAMANUJA 


self ’’^implying that He would forgive the refugee whether 
he be Vibhl§a?a or even Ravaga, His arch-enemy. Again, in 
the progress of the battle, on seeing Ravana laying down 
his bow and standing still before Him, He says: “Go; 
you are exhausted by the fight. I allow you to retire for 
the ni ght . Come bank tomorrow for the fight in your 
chariot and with the bow in your hand The Lord’s 
intention here is not to exhibit his righteousness in war 
so much as to give his enemy, one more opportunity to 
realise that to surrender and seek refug? in Him would 
be the better part of his valour. 


Thus, the object of killing the wicked is explained 
not as acts of cruelty but actB of mercy, taken in the 
wider sense of releasing a soul rooted in wickedness by 
severing it from its worldly i n5 tincts and saving it from 
further acts of sin. He resorts to this inevitable course 
only when other peaceful methods fail to win a soul 
rooted in evil, by terminating its evil tendencies bom of 
the flesh.’ He has like an emperor to lead an army 
under His personal command to subdue the dominion in 
which Hie writs do not run. Hence He comes down as the 
Supreme Ruler to subjugate the rebels. 


The third object, namely Hharmn«a.mat.i» pp^nn. f 
apparently means the restoration of the worldly order 
P-nd establishing it on the basis of righteousness. This 
purpose naturally follows from the protection of the 
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and the destruction of the wicked? Why this has been 
separately mentioned as a specific and distinct purpose 
needs scrutiny. The term ‘ dhannasamsthipana ’ refers 
not merely to the ethical order on which the progress of 
the world is based, but in essence, to the divine form of 
the Lord to please whom all our actions are performed in 
a spirit of dedication and worship. “I am the worshipped 
in all sacrifices and penances ”, He says. 1 The virtuous 
have to be vouchsafed His vision even as the wicked should 
be shown His valour. The real object of avatSrs is to 
show Himself to His chosen souls.* The r?is of Da^aka 
forest, for example, endowed as they were with 
knowledge and devotion, and leading an austere life, 
felt the concrete fulfilment of their devotion and 
austerity when they actually saw Bsma, Siti and 
Lakgmaqa in physical human form of such surpassing 
beauty that they invoked for them benediotions (against 
the evils abundant in this world). It should be noted 
that though by the power of their penance, they could 
annihilate all enemies, yet they did not arrogate to 
themselves the task of self-protection, for they realised 
the Lord as the real and the sole Protector.' Dharma, 
therefore, means sakjit dharma or the perceptible 
Saviour. It is to establish before the eyes of the world 
that He is the protector of righteousness that He comes 
down in human form to live, move and have His being 
in this world of, His. 
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The mystery (rshssya) of Avatars. 

An avatar is thus God in human form, a meeting 
ground oi the divine and the human. As this world is 
composed of the virtuous and the vicious, divinity is 
not perceptible to all except the virtuous. The vicious 
see only the human form as their vision is clouded by 
conceit* He says in the Gita: “ Men do not see My divine 
form as they are enmeshed in prakrti with its three 
innate qualities”. 1 “Nor do I reveal Myself to the 
common lot. I conceal my divinity from them by 
Prakfti, my handmaid of miraculous powers 
Because of this strange mixture, an avatar is said 
to be a mystery or rahasya. While those who *« think 
low of Me because of my human form”* those who 
are endowed with insight (mahatmas) see the divine 
in Me.* The mahatmas, realise that He, though taking 
births as ordinary mankind, is not born as a karma- 
ridden soul, but is the Supreme Being descending into 
this world seeking union with his creatures out of 
affection and sympathy for them, to lift them to TTia 
abode. The Unborn is bom, the Immutable is seen 
as ike mutable, the indwelling controller as being cont¬ 
rolled, the Supreme Lord as the servant of His devotees, 
a charioteer and yet, the Almighty turning the wheel' Of 

the Universe—a crowning illustration of His condescen- 

_ 1 • « 

sion to His devotees. This is the' mystery of' the 
avatars realising which the devotees are lost in ecstitoy. 
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In dealing with the innumerable qualities possessed 
by God, it has already been explained and illustrated 
that the descent of God in human form is to exhibit 
those qualities to mankind with a view to strengthen 
their faith in Him, to foBter their devotion and feed 
their ecstasy. Taking the two full avatars, as Rama 
and Kf?9 a i let us see this aspect in greater detail. As 
Rama, He shows Himself as an ideal son, an obedient 
disciple, an affectionate brother, a loving husband, a 
true friend, a righteous warrior, and above all, a popular 
King. In his next incarnation as Kf$pa, the divinity 
in human form is more fully revealed. His childish 
pranks, implicit obedience to His parents. His various 
superhuman exploits even as a boy, Hi« amorous pursuits 
with the damsels of Brindivan, His affection to the un¬ 
sophisticated cowherd kinsmen of His, TTia ambassadorial 
diplomacy. His extreme kindness to the helpless 
PiQgavas, His manoeuvres to bring about, on the 
battlefield, the wholesale destruction of the evil 
forces and above all. His role as a preceptor 
expounding the supreme wisdom to the world through 
Arjuna, the great Teacher appearing before devotees 
like Bhl$ma, Droija and to the entire world, as 
a servant driving the chariot of Arjuna—all these 
have been and will for ever be the food and drink 

* r 

of the devoted souls. These human traits exalt His 

1 ’ - 

supremacy as He does not consider them as derogatory 
of the divine. They have no scope for display in His 
supreme abode where the worshipper and the worshipped 
are in eternal communion, where there is no seeker and 


Sought, no separated souls seeking reunion. So, it is said, 
that l 'all the 14 Gods, angels and denizens of the celestial 
.regions, ambled ip, thg sky, time . and.agam,,to witness 
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from, above. His (Kpj^a’B) tending the cows, playing the 
flute, submitting to punishments for his mischiefs and to 
see the other human acts of His, indeed, to see the Lord 
in the service of His devotees and realise to which extent 
He chooses to condescend in His avatirs. 

He incarnates at His will. 

It is said in the epics and puragas that He takes 
birth under the curse of saints. This should make Him, 
like any one of us, bom of karma. The truth, however, 
is that though His birth is as real as that of us, in that 
He is bom of parents like us and that He takes leave of 
the world in due time, He doss not lose His potential 
divinity* Unlike us, who lose our innate lustre and sink in 
ignorance at each birth, He adds to His lustre, remembers 
the previous births and by each birth exalts Himself. 
The puriQic account is taken to mean that He submits 
Himself to being so cursed, by this saint or that, out of 
Hih will for the welfare of the world and not out of any 
overpowering Destiny. Says the £>ruti: “ The Unborn 
takes birth in manifold forms. He gains lustre by being 
bom ”. 1 

An Art tars real? 

The incarnations of the Supreme in human and 
other forms have posed a puzzle to enquiring minds. If 
even to those bom contemporaneously with the avatsr, 
the troth was not comprehensible, to us viewing the 
troth from the distance of ages, the mystery only 
deepens. Leaving aside those who have neither the eyes 
to see nor the faith to believe, even those who, following 
tta scriptures, view the avatirs as a fact, do not 
their reality. For, it is too probable to be true 
that He should, in His vibhava form, Kama for instance, 
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obey the behests of others, Tift friends, ieiryss, parents, 
and in fact, lower beings like monkey hosts and 
the like, that He should lose His spouse in the forest, by 
His indisoretion in chasing the golden deer, pine 
after Her like a forlorn lover, seek the help of the 
monkeys for rescuing her and do other such acts 
which fall to the common lot of mankind. All such 
human acts and sufferings do not behove the 
Almig hty. They therefore conclude that the incarnation 
is but an exhibition of the power of creating illusions 
and that the avatars are like indrajala or magical shows 
lacking reality. Reference has already been made to the 
view of Sankara in his commentary on the oft-quoted 
verse of the Gita in which he interprets the term 
“ sambhavami atmamayaya ” to mean “ appear as if to 
possess a body and as if bom ” 1 not in a real sense as 
worldly beings are bora. There is a second view which 
takes the incarnations as abhinaya and holds that He 
lives and moves like a human being just as an actor on 
the stage playing an allotted role.* While this view gives 
a semblance of reality it reduces God’s actions to those of 
an impostor. That He experiences sorrow and anger, 
discontent and despair, that- He should rave like an 
ordinary human being at the loss of His consort, and 
similar actions of His, should be taken to be acts of 
pretence while in reality He is divine and only His robes 
arehuman. • f - vi- 
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. .Tp a devout mind like Ramanuja, the above views 
miss the essence of His descent. When He says to 
Arjuna: “My births have been many like yours”, 
Ramanuja takes it in the illustrative sense and means 
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that “ even as your births are real, Mine are equally so, 
with the difference that I remember them while you do 
not ’V He wills to be human in His form, feelings and 
actions, out and out, to prove His supremacy and at the 
same time His accessibility to the lowly and the humble. 
It is this quality of saulabhya, saurfilya and vatsalya 
that He seeks to exhibit and at the sight or recollection 
of which, His devotees lose themselves in ecstasy. 
To cast even a shadow of doubt on the reality 
of avatars will be to doubt the sincerity of 
these mystics, who rise to rapturous heights on 
witnessing or recapitulating the human acts of the 
Divine and in fact, to doubt His own statements 
in the avatars, nay, to doubt His teachings in each 
avatar, in particular, as the Lord of the Gita, and 
the actual vision of viivarQpa which He vouchsafed to 
Arjuna. Far from concealing His majesty, He seeks 
through the avatars to establish, in all humility, His 
overflowing eagerness to satisfy the thirst and hunger 
of His seekers, impatient of separation from Him, living 
in this world and yearning to be reunited with Him 
here and now. He Himself settles this doubt in His 
express statements as Rama and Kf?ija. To those 
who exclaimed to Rama, “ Thou art indeed Narayaga, 
the Supreme ' He replies: “ I consider myself 

as a man ”. In His incarnation as KfgQa, witnessing 
Him as a boy holding up the Govardhana hill with a 
finger of His, to protect the cowb and their herds from 
the devastating clouds, when the cowherds wandered 
who he was, He exclaims: “I am bom as your kinsman”.* 

1. sgfir *1 3F*nflr a*i 
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The realistic view of avatars assures the meek and the 
humble that He is the unfailing protector of the Universe, 
strengthens the bonds of devotion to Him and sustains 
those who long to see Him and experience the thrill and 
bliss of His presence in their midst. To treat the avatSrs 
as illusory or histrionic is to miss the core and to ignore 
the divine purpose underlying them. 


4. Is vara as Antaryamin (Indweller). 

We have seen how the Transcendental takes various 


forms to satisfy His devotees. Though He is surrounded 
in His Supreme abode by the celestials, the nityas and 
muktas. He feels Himself a solitary Being. “ Lonely, 
He does not enjoy ,,x says the iruti. In His three-fold 
VyQha forms, He makes Himself accessible to the four- 
faced Brahma and other celestials. As the next step in 
advance towards His creation, He chooses the vibhava or 


avatar forms which we have dealt with. There is yet a 
fourth rupa or form which He takes for the. sake of His 
devotees and for the worlds created by Him, in general. 
This is the antaryimi or indwelling form of the Lord. Here 
He reveals Himself as the inner guide,, the sustainer and 
friend of all, with the intention of establishing His 
dominion over His creatures by continuous relationship 
with them in the very heart ,.of ,thq universe. Like a 
sovereign seated in His throne in a. ft^-off oapital, exten¬ 
ding His sway over the entire .,univ$g$, He is at heart, 
eager to associate Himself witl) His subjects and to this 
end, He chooses a second capital, the Milky ocean, where 
reclining in Bis couch. He listens to the cries of Hia 
regents imploring the aid of the Sovereign Power for 


protection against the forces of evil. Finding that He is 
still inaccessibly far away to many andfHis suzerainty 
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from a distance weakens His authority. He descends in 
His avatars or vibhava rQpas to the level of His creation, 
establishes His overlordship over those who challenge it 
and assures those who seek Him of His unfailing protec¬ 
tion. Even incarnations of this kind fell short of His 
objective for He still remained like an external Ruler 
leading an army at intervals to quell a distant dominion, 
the mundane world, Betting His commands at naught and 
seeking to get out of His control. He therefore chooses 
next to be eternally within Tfia creation, as the Inner 
Ruler exercising continuous and undisturbed authority 
leaving no room for conceited subjects of His to set up a 
rival claim over His kingdom, Hie universe, by right of 
adverse possession. Continuity being the essence of 
sovereignty He enthrones Himself within Bos universe as 
its antarySmi, its sustainer and benefactor. It has 
already been stated that all these forms which He takes 
are not inconsistent with His omnipresence, as at all 
times He is in His Heaven, in the Milky ocean, taking 
births as Rama, Kf§n a and other vibhava rupas and yet, 
residing within the cosmos as its eternal life-principle, 
its ruler and guide. As the verse of the Gits already 
referred to says: “ Being unborn being changeless in 
Myself, being the Controller and Guide of the created 
beings, I enter into My prakpti in My own form and 
take birth out of My free will ” l . The termination ‘son* 
hr the text has also to be added to the term avyayStmS 

ft “■ 

in' the first half of the verse. 


Two Usds. 


This Indwellership is of two kinds, general and 
specific. •' The Subalopanigad describes the general 
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form: “ Whose body is the Earth, who indwells it, 
activates it, whom the Earth does not know “ Whose 
body is the soul, who indwells it, directs it, whom the 
soul does not know ”. x This general permeation into 
the world of His creation is to direct the oosmio evo¬ 
lution as the dynamic principle within, to His desired 
end- Says the Upanijad: “ Having created He 

entered into it He not only permeates but direots 
the world of Matter to that " far off divine event to 
whioh the whole creation moves” by His governing 
power. In the same way. He enters into the jivas as 
their Loner Ruler. Reference has already been made to 
the manner of His immanence in soul and matter, 
unaffected by their imperfections and with a special 
divine form or body, as without a body no functioning 
is possible. 

That He has a form (rhpa) as indweller, for instance 
in the Sun, is specifically stated in the Upanigad: 
“ That golden Puruja who is seen within the Sun, with 
golden beard, with golden hair, and golden in every part 
of the body up to the tip of His nails. His eyes are like 
the lotus flower newly opened to the Sun’s rays”.* 
Neither the Earth, as the 5>ruti says, nor the souls know 
this inner Governor. - This form is thus concealed with* 
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in the world but perceptible to those who meditate on 
Him in this form. 

Besides being the life-principle within matter and 
souls. He manifests to Himself, to those who seek to see 
Him in this form, within their hearts. “ Entering with¬ 
in, He is the Ruler of beings ”* As the Vi$Qu Fursga 
says: “ Vi§nu who resides in the heart is the Governor 
of the entire Universe.” 1 There are a few who seek to 
meditate on this Indwelling form. For concentration of 
their minds, for intensifying their meditation, and for 
helping them to their goal, He shows Himself to them 
in this divine and friendly form. He is the “ friend of 
all ”* and “ fixed in His seat in the heart of thingn ”. 4 
This form is described as “ of the size of the thumb, 
He is lustrous like smokeless fire “ Full of splendour 
like a streak of lightning enveloping a dark cloud”* 
says the Sruti. This is the special form in which He 
manifests to Himself to the Yogis/ those whose know* 
ledge of Him will not rest content • without seeing Him 
meditating on His form till they aotually see the 
Ruler inward, their guide and friend within them and 
within the whole universe 


(5) The arcs or image form , 

There , is yet a fifth form the Lord take® which/ia 
the crowning act of His in the fulfilment of His soli- 


1. 

2 . 

3. 

4. 

5. 

6 . 

h .7* . 

i two 

8 . 


3RT: 3S5TT 3HHT Sliwi I 

WOT fowjShM swat *1 i V. P. - 

siSBUPI: 3W: I : 

faebifc uwu if r YajSika Uj&a 
geiwft WWHU* ^ 

oB 



* 


'i 


fc- <•* 





339 


THE ACRA OR IMAGE FORM 

* 

citude for His devotees. To quote a traditional simile. 
His transcendental (para) from is like the watery 
expanse enveloping the cosmos; VyOha, in the Milky 
ocean heard of in the scriptures and not within our 
vision; the vibhava manifestations, like seasonal torrents 
conferring benefits, only for the time being and denied 
to posterity: the antaryamin, like deep underground 
reservoir which helps to quenoh our thirst only by great 
effort, though within us not perceptible except by diffi¬ 
cult and sustained meditation; and the arc! as the still 
depths of the running torrents. A merciful Lord, as He is, 
making advances to His creatures so as to be within their 
easy grasp. He feels that all the four forms already 
described do not take Him to this goal, and so, to make 
Himself extremely accessible to all, He takes the arcs 
form or the form fit for worship by the entire mankind, 
here and not beyond in the eternal sphere, now and not 
in the distant past nor in the future, however near, 
entering into a body made up of the material of the 
worshippers’ choice. Accepting any substance metal, 
wood, stone or earth, as His body, in His spiritual 
fullness He enters into it in any rOpa or form in which 
the worshipper invokes His presence, subjects Himself to 
the tender meroies of the arcaka or priest, compassionate 
to all erring mortals, forgiving <their shortcomings and 
lapses and chooses hill-tops or houses, river-banks or 
remote spots, cities or villages as* His abodes . 1 It should 

be remembered that this manifestation does not exolude 

« 

His presence in the other forms already described, as He 
is Omnipresent and the forms taken by the Lord are 
intended for different seta of worshippers in different 
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spheres. This arcs form is indeed the vibhava manifes¬ 
tation perpetuated for posterity with the apparent 
difference that while the vibhava forms are periodical 
and mobile, the aroSs are fixed to a spot for ever. 
While Elma lived and moved in Ayodhya, Daij^a- 
karapya, Kishkindha and other places, and Kfsga 
in Brindavan, Gokul, Mathura and Dvaraka, their 
area forms can be, and are, installed in any place 
. of His or His worshippers ’ choice. Thus we find in 
India (Bharatavanga) in particular, many temples and 
shrines in which arcis have been installed, visited and 
worshipped by many and festivals held each year 
attracting lakhs of pilgrims. These centuries-old pilgrim- 
centres are the glories of this ancient land. 

Ike fiillness of arcavatar. 

The fruti text: “ This is full, that is full, the full 
exceeds the full. The fullness is taken of the f ull leaving 
fulness as residue,” 1 refers to the five forms of the Lord 
and establishes the complete fulness of the area as com¬ 
pared to the other forms. That is, all the countless qualities 
possessed by the Lord detailed already, find the fullest 
expression only in this manifestation. For example, it 
engenders a taste for the divine (ruci j anaka tva). Even 
those normally indifferent to His beauty are attracted 
by the arc! form which they see when they chance to 
visit the temples. As the sages say, this is the form 
which regards those who disregard Him. It fosters con¬ 
centration (6nbh2fraya) by its unsurpassed beauty. 
Mystics have exclaimed ; “ Having seen Yon, my eyes 
refuse to see any other ”. Thirdly, it is the refuge for 
all, irrespective of high and low (arfegalokaiarapya). 
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CRITICS ANSWERED 

In fact, for us, full of imptxrities and imperfections, this 
is the God's form which instils hope, fills us with courage 
and dispels our despair. Fourthly, it enriches our 
experience of the divine. Because the form which He 
takes is the one chosen by the worshipper who, there* 
fore, enjoys the divine presence in it in all ways. Again, 
it is extremely accessible, marks the lowest limit of His 
condescension towards His devotees. It is said that He 
is vowed to stay in the spot to which He stands fixed 
as arci, eternally till the entire suffering mankind is 
lifted to His presence, relieved, for all times, of the 
miseries of mundane existence. 

Critics answered. 

Reference has already been made to the Vedio texts, 
some asserting, and some others denying, a rttpa or body to 
God. There are many who believe that a bodily form 
finds no mention in the Vedas and texts like “ He has no 
form “ He is without eyes, ears, hands and feet 
" The Paramitman has no body constituted of the five 
elements (paficabhQta), ”* unequivocally state that He has 
no form. The term ‘pratima’ in the Vedio text only means, 
in fact, “ an equal" and denies the existence of any one 
equal to Him- The word is used in this meaning in the 
Rimiyaf* 4 and the Gits*. Moreover, the Vedio text only 
states; ** He Aa* no pratima ”, and not He is not in any 
pratimS. There is another oftquoted but misunderstood 
verse ‘‘for the ignorant, (He exists) in images, ”, which is 
taken to mean that divinity is assumed in a vigraha 
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(idol) u_y the ignorant. This interpretation is unsound. For, 
the whole of this verse refers to the eternal presence of 
Godhead and begins by saying “ in the fire for Brahmins, 
in their hearts for the yogins” and ends by saying "every¬ 
where, to the seers of God in all The reference to idols 
and the ignorant (aprabuddhas) in the middle of the 
verse, should be interpreted, following the explicit sense, 
invoking the word “ api ”, so as to mean that God exists 
in images or pratimas even to the aprabuddhas, who are not 
Brahmins (vipras) or yogins or samadar jins (seers of God 
equaly in all). To take the verse to deny God in images will 
obviously be inconsistent with the main purport of the 
. verse that He exists in the forms specified. There are 
innumerable texts of the Vedas in which His physical form 
is described, its colour, effulgence, beauty, etemality, etc. 
As these latter texts are to be consistently understood 
without being explained away as mere figures of speech, 
it has already been shown that the former are to 
be taken as precluding the existence of a body as a result 
of karma, and intelligence dependent on sense organs. 1 
The Vedio descriptions cannot refer to the being (svarQpa) 
of the Lord as that remains the same in all Trie shapes 
and forms. As observed already the Vedas cannot be 
taken first to assert and then to deny a truth. The 
different descriptions, therefore, can only apply to the 
body (vigraha) which He, at His pleasure, takes and of 
which there are, according to the texts quoted below, the 
five prakaras or kinds already described. 1 

Pruumas exist 

There are several texts, especially in Rik samhita, 
which specifically describe the arc! form. (< Oh worship- 
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pers! to please the easily accessible and powerful Vi$$u 
who, out of His will, comes to take the Bhape of the 
image, who protects you by His graceful look at the food 
offered by you, place at His feet flowers etc., utter words 
in praise of Him who, like a horse galloping uphill, 
stands on the mountain-tops. 

Apart from the samhitas and agamas where this area 
form, its installation in temples and methods of worship 
are described in detail, and the many puranas which 
entirely centre round this manifestation, there are 
instances mentioned in the epics whioh are elucidatory 
of the Vedas, and therefore, of equal authority. In 
RamSyaQa, reference is made to Rama and Sita worship¬ 
ping £>rl Ntriya^a-* A further reference which is inter¬ 
preted so as to refer to the area (idol) of Lord Raflga- 
natha can be seen in the verse: “ King Vibhi§a$a having 
obtained the Iculadhana* (of the Ikgvakus) set out on his 
return journey to Lanka ”. In the UttarakaQ^a of the 
same Epic, Rama addressing Vibhl$aga, at the end of His 
avatar, says: “Propitiate the family deity of the 
Ik$vakus whom Indra and other Gods worship day and 
night In Mahabharata, in the course of his pilgrimage, 
Arjuna is said to have visited the shrine at Gokaipa, a 
pilgrim centre. In the same epic, many temples end 
shrines are mentioned in Vanaparva. Kj$ga explaining in 
the Gits to Arjuna, the time and purpose of Hfr’iflckrna- 

tions, is understood to refer to the arci forin ihthe'veitee: 
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“ Oh! Arjuna, whatever way men choose to worship Me, I 
vouchsafe to them the form of their choice, and they, in 
all ways, enjoy my nature (by bedecking me, by holding 
festivals, by serving Me, etc.). 1 Ramanuja following 
his predecessors relying on a similar text of Saint Nam- 
malvar,* has taken this verse of the Gits to refer, 
besides His incarnation as Kr§pa, to the area or worship* 
pers’ forms assumed by the Lord at the desire of His 
devotees. To cite only one other authoritative reference, 
in Bhagavata, Rukmigl in her epistle to Kfgpa praying 
Him to save her from her betrothed, specifically refers 
to the traditional yitri (pilgrimage) to the shrine ox 
Goddess Pirvati, performed by the bride, the day 
previous to her marriage.* The numerous references to 
temples and idols in our sacred literature in proof of area 
worship deserve separate and detailed treatment. 


In conclusion, it should be stated that He is always 
with a bodily form and these five forms are, in fact 
complementary to one another. For, He says: “I 
who take these five forms come thereby nearer and 
nearer, and therefore more and more accessible in each 
successive form, to the souls who are bound to this 
earthly existence 


9. He b the Lori ef Sri Bhoml and NUe. 


Tn all the above-mentioned five forms, the Vedas say. 
t frat He is everpresent with His consorts, Sr! and Her 
attendants, Bhumi and Nils. The texts declare: “ Sri 
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and Hr! are the consorts “ I bow to BhU, the lustrous 
attendant of Lak§ml and the dear consort of Achyuta 
The Gratis being an infallible authority and the ultimate 
pramiQa (means of knowledge) should be deemed to 
express what they visualise. The Ved&ntins, therefore, 
maintain that the Lord is always with these consorts, 
never without them. “ In the supreme abode, Vaikunja, 
Vi$Qu, the Lord of the worlds, the Highest Self beyond 
words of description, sits with Sri, surrounded by 
the devotees and their devoted”. 3 “In Yaikunta, the 
Supreme Lord, Janirdana, aided by Sri and served by 
both Bhumi and Nila,” 4 —these and similar other 
scriptural texts proclaim the presence of these Eternal 
Consorts. The epics confirming the Vedio texts speak of 
Sri as the lustre of the lustrous Lord*, as inseparable like 
fragrance from flower, brilliance from a diamond, and 
so on. In His incarnations* far instance as Bima, She 
too incarnated as Sits; as Kf$Qa, She too came down as 
R nkmi ni The divine is thus an eternal couple, 
especially in BimSnuja’s school of Sri Vaifgavism. 

To those theists, believers in a Personal God, this 
inseparable combination is literally real and serves the 
divine purpose in creation, protection and ultimate 
salvation of those who are involved in the oyole of births 
and deaths. The intent and purpose of the scriptures is 
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to affirm these forms because the devotees aspire to see 
not merely to know (the Truth). Sri and Her attendants 
are thus actually worshipped like the Lord in the forms 
described, for worldly ends and for the supreme end, 
salvation 


It should be noted that though for purposes of 
worship, Sri BhO and Nlli are described in their respec¬ 
tive beautiful forms, in truth, they are inseparable from 
Him and are referred to as clinging to Hi a body. Sri is 
seated actually in the Lord’s chest. This is meant to 
demonstrate that though He is a self-willed Lord 
(svatantra) He is also the seat of Mercy which is aroused 
in Him by the Consorts who, though in His service, have 
sway over Him by their ideal subservience. Indeed, He 
serves those who serve Him. The Lord not only admini¬ 
sters justice applying His laws, the laws of karma, but 
* . * 

also becomes the Lord of mercy (kfpa) through these 
Consorts who are the intermediaries between the sinning 
souls and the arbitrary Lord. They are the embodi¬ 
ments of motherly qualities like love and affection to 
their creatures. To us who are the worst offenders 
against His law, Sri is said to plead for mercy before 
Him, by dinning into His ears “ To forgive is indeed 
divine”; Bha, to press on Him the truth: “ Always to 
err is human**; 'arid Nils,-to cloud His keen vision by 
Her - fascinating beauty* jip that thup blinded. He may not 
notice the errors or lppagSr Of .His creatqres. These 
Consoria-thus •. play different roles and being eternally 
present in the Lord’s' form, we, the guilty by nature, are 
assured of His mercy and $nal; pardon. 


This is the reason •' why i '■ the term ‘Vaifpavism 
acquire'special sighificaiicS^ iifthe school * of •RimSnuja 
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